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M Abstract  of  the  Thesis 
Stewardship  and  Almsgiving:  A  Study  in  Luke's  Theology  of  Wealth 
This  thesis  starts  with  questions  over  Luke's  idea  of  the  rela- 
tion  between  wealth  and  discipleship.  Previous  attempts  are  found 
to  have  failed  to  reconcile  the  matter  of  wealth  and  poverty  with 
the  theme  of  discipleship  in  Luke's  theology.  This  failure  moti- 
vates  us  to  investigate  a  new  paradigm,  that  is,  stewardship.  The 
following  are  the  results  that  we  have  gained  through  our  explo- 
ration. 
1.  With  regard  to  the  Sitz  im  Leben  of  Luke-Acts,  it  has  been 
revealed  that  Luke's  community  would  have  been  located  in  a  urban 
setting  steeped  in  the  Hellenistic  culture  somewhere  in  the  Roman 
East  around  the  end  of  the  first  century  A.  D.,  and  its  members 
would  have  consisted  of  -  Gentiles  in  terms  of  their 
ethnic  background,  and  in  view  of  their  socio-economic  status, 
the  rich  and  the  poor  who  represented  both  extreme  ends  of  the 
spectrum  of  contemporary  society. 
2.  While  Mark  demands  literal  renunciation  of  wealth  from  Jesus' 
disciples  which  arises  from  his  idea  of  discipleship,  Luke  wants 
Jesus'  disciples  to  surrender  the  ownership  of  their  wealth. 
3.  Luke  wants  to  define  the  relation  between  God  and  his  people 
as  that  of  master  and  slave,  rather  than  the  teacher-pupil  rela- 
tion  that  constitutes  a  basic  element  of  Markan  discipleship. 
4.  When  these  two  motifs  unique  to  Luke  are  combined,  it  emerges 
that  stewardship  is  a  main  motif  that  Luke  wants  his  congrega- 
tions  to  consider,  particularly  when  they  are  asked  to  deal  with 
material  possessions  (Lk  12.42-48;  16.1-13;  19.11-27). 
5.  Almsgiving  is  suggested  as  a  proper  way  that  Christians  should 
use  their  wealth  when  this  stewardship  is  adequately  applied.  An 
appeal  to  almsgiving  appears  to  be  the  ultimate  aim  that  Luke 
intends  when  he  incorporates  into  his  Gospel  so  much  material  on 
wealth.  Meanwhile,  the  subject  of  the  warnings  to  the  rich 
aligned  with  the  danger  of  wealth  appears  to  serve  to  reinforce 
the  effect  of  the  positive  exhortation. 
6.  Luke's  instruction  on  almsgiving  is  to  be  contrasted  with  the 
various  kinds  of  benefaction  systems  that  prevailed  in  Graeco- 
Roman  society  around  the  first  century  AD.  The  result  of  this 
contrast  is  that  Luke's  concept  of  almsgiving  based  on  steward- 
ship  was  unique  and  radical  so  as  to  confront  the  contemporary 
prevailing  ethic  of  reciprocity,  and  its  origin  was  traced  back 
to  Judaism,  the  matrix  of  Christianity. 
7.  Thus,  one  of  the  distinctive  features  of  Luke's  theology  of 
wealth  is  his  focus  on  the  theme  of  stewardship  which  arises  in 
a  radical  form  of  almsgiving. 
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CHAPTER  1.  INTRODUCTION 
This  thesis  starts  with  questions  over  Luke's  idea  of  the 
relation  of  wealth  and  discipleship.  There  have  been  several 
attempts  among  Lukan  scholarship  to  define  and  solve  this  problem 
for  the  last  three  decades,  but  it  appears  that  an  answer 
sufficient  to  solve  the  problems  related  to  this  theme  has  not 
been  offered.  This  failure  motivates  us  to  investigate  this  theme 
in  Lukan  theology  afresh  with  a  view  to  obtaining  a  right  answer 
to  this  problem. 
In  this  chapter,  first  of  all,  we  will  review  several  major 
works  related  to  our  theme,  which  would  help  us  recognize  where 
we  stand  in  dealing  with  this  theme  of  Lukan  studies,  what  has 
been  developed  and  will  have  to  be  further  developed.  Secondly, 
after  identifying  the  areas  that  need  to  be  developed  in  Lukan 
studies,  the  proposal  of  this  thesis  will  be  presented.  Thirdly, 
we  will  discuss  the  method  which  will  be  employed  in  proceeding 
with  this  study,  and  introduce  the  limit  with  which  this  study 
will  be  faced  in  handling  our  material  in  Luke-Acts. 
1.1  SORTEY  OF  PREVIOUS  STUDIES 
During  the  last  three  decades  the  attention  of  those  who 
were  engaged  in  the  study  of  Luke-Acts  has  been  devoted  to  the 
theme  of  wealth,  or  the  poor  and  the  rich,  in  a  rather 
disproportionate  way. 
) 
Thus  before  we  proceed  to  be  engaged  in 
1)  Although  this  subject  was  once  picked  up  and  dealt  with  early  in  the  20th  century,  it  is  the  arrival 
of  redaction  criticism  that  has  made  it  blossom  in  the  fall  sense. 
For  the  list  of  the  works  that  had  been  done  early  in  this  century,  see  D.  L.  Kealand,  Poverty  and 
Bipectstioe  is  the  Cospels(London:  SPCI,  1980),  103-4;  J.  R.  Donahue,  "No  Decades  of  Research  on  the  Rich  and 
(continued...  ) 1.  Introduction  2 
a  full  discussion  of  this  subject, 
Z)  it  would  be  very  helpful 
for  us  to  survey  what  has  been  explored  in  the  realm  of  the 
wealth  theme  in  relation  to  discipleship  in  the  context  of  Lukan 
theology. 
1.1.1  H.  -J.  DEGERHARDT  :  LUKAS  EVANGELIST  DER  ABTEI(  (1965)3) 
Degenhardt  appears  to  be  a  pioneer  applying  redaction 
criticism  seriously  to  the  interpretation  of  the  wealth  material 
in  Luke-Acts,  and  he  paves  the  way  for  subsequent  exploration  of 
the  theme  of  wealth  in  terms  of  discipleship,  which  seems  to  be 
his  major  contribution  in  this  area.  Degenhardt's  investigation 
in  his  book  proceeds  from  his  interest  in  an  apparent  contradic- 
tion  between  the  material  that  exhibits  the  demand  of  total 
renunciation  of  wealth  on  the  one  and  that"which  shows  the  right 
use  of°possessions  on  the  other  hand. 
The  thesis  falls  into  three  sections.  In  the  first  section, 
1)(...  continued) 
the  Poor  in  Luke-lets",  in  Justice  and  the  doll  (ed.,  by  D.  A.  Knight  $  P.  J.  Paris  [Atlanta:  Scholars  Press, 
1989]),  130.  Cf.  L.  Nm.  Countryman,  The  Rich  Christiae  ie  the  Church  of  the  Barlj  dmpire:  Costradictioos  and 
Accoamodatioss  (Few  York:  Edwin  Kellen  Press,  1980),  Introduction,  1-45. 
for  the  general  survey  of  the  works  concerning  the  theme  of  wealth  and  poverty  in  Luke-Acts  from  1950 
to  1983,  see  P.  Bovon,  Luke  the  Theologian:  third-Three  Years  of  Research  (1950-1983)  (Alison  Park,  PA: 
Pickwick  Publications,  1987),  390-400. 
2)  Donahue  affords  us  a  recent,  though  brief,  bibliography  on  this  theme,  and  also  has  epitomized 
summaries  of  the  major  works  that  have  been  done  up  to  1987  ('Two  Decades",  130-1). 
Apart  from  those  works  introduced  in  his  book  which  I  will  review  in  more  detail  in  what  follows,  there 
are  several  more  works  related  to  our  theme  we  will  look  at  whenever  needs  occur;  R.  J.  Barris,  "Poor  and  Rich: 
The  Lukan  Sits  im  Lebea",  in  Perspectives  on  Lake-Jets  (ed.,  by  C.  H.  Talbert,  (Edinburgh:  T&T  Clark,  1978]), 
112-125;  Mealand,  Poverty,  1980;  I.  A.  Fitzmyer,  the  Gospel  according  to  Lute,  2  vols.  (The  Anchor  Bible]  (Ilea 
York:  Doubleday,  1981),  Introduction,  247-251,  and  Late  the  fheologian  (London:  Geoffrey  Chapman,  1989),  117- 
145;  T.  B.  Schmidt,  9ostilitl  to  Iealth  is  the  Sjaoptic  Gospels  (Sheffield:  JSOT,  1987);  H.  Moines,  The  Bcoaoif 
of  the  diogdom:  Social  Conflict  sad  Economic  Relations  is  Lafe's  Gospel  (Philadelphia:  Fortress  Press,  1988); 
B.  B.  Beck,  Christian  Character  is  the  Gospel  of  Lake  (London:  SPCK,  1989);  D.  K.  Sweetland,  our  Jouraef  with 
Jesus:  Discipleship  according  to  Luke-Acts(Collegeville:  The  Liturgical  Book,  1990);  D.  J.  Ireland,  Stewardship 
and  the  Iic;  don  of  Cod:  An  Xistorical,  Biegetical,  and  Coatettaal  Stadt'  of  the  Parable  of  the  Unjust  Steward 
in  Luke  16.1-J3  (Leiden:  B.  J.  Brill,  1992). 
3)  9.  -3.  Degenbardt,  Lukas  dvacgelist  der  Armen  (Stuttgart:  Verlag  Kath.  Bibelwerk,  1965). 1.  Iýtroducti  on  3 
Degenhardt  introduces  Luke's  conception  of  "Heilsgeschichte" 
advocated  by  Conzelmann, 
) 
and  takes  it  as  a  fundamental  ground 
of  his  whole  work.  Based  on  this,  he  proceeds  to  describe  how  the 
poor  were  understood-in  O.  T.  times,  and  to  present  the  Jewish 
idea  of  good  works  and  caring  for  poor  fellow  Jews,  not  poor 
foreigners,  in  their  times.  After  this  historical  sketch,  he  lays 
a  foundation  for  his  whole  thesis  by  introducing  the  ua8ijtat 
conception  in  Luke-Acts.  Here  relying  on  Luke's  unique  expression 
in  6.17,12.1  and  20.45,  he  intends  to  distinguish  paBgTat  from 
Xa6C  and  then  almost  universally  restricts  the  application  of  the 
wealth  material  to  the  pa8titat. 
5 
In  the  second  section,  "Besitz  und  Besitzverzicht  nach  dem 
Lukasevangelium",  Degenhardt  deals  with  almost  all  the  wealth 
material  in  Luke's  Gospel  in  terms  of  discipleship.  Here  he 
intends  to  distinguish  Jesus'  conception  of  wealth  from  Luke's 
application  of  it  to  his  community,  which  he  presupposes  consists 
of  Gentile  Christians  only. 
6)  With  respect  to  the  former,  Degen- 
hardt  has  the  position  that  Luke  regards  Jesus'  original  concep- 
tion  of  wealth  as  related  to  spiritual  salvation,  that  is,  Jesus 
considered  wealth  as  a  major  obstacle  against  gaining  spiritual 
salvation. 
7)  With  respect  to  the  latter,  he  argues  that  Luke 
tries  to  apply  Jesus'  basic  attitude  of  wealth  to  members  of  his 
community,  especially  Church  leaders,  without  losing  the  original 
Con:  elmann,  The  Theology  of  St  Laie  (London:  Faber  i  Faber,  1961). 
5)  It  should  be  taken  into  account,,  hovever,  that  Degenbardt  does  not  apply  all  of  Jesus'  and  John  the 
Baptist's  ethical  admonitions  solely  to  the  po9ltik  but  his  heavy  emphasis  on  the  paOIt4C  appears  frequently 
throughout  his  thesis. 
6)  Degenhardt,  Lukas,  221. 
7)  Ibid.,  210. 1.  Introduction  4 
essence  of  Jesus'  ethical  teaching.  This  distinction  which  Degen- 
hardt  makes  through  his  thorough  examination  of  Gospel  tradition 
is  of  significance,  and  we  may  surmise  that  'Luke  inherits  the 
idea  of  the  relation  between  wealth  and  spiritual  salvation, 
which  is  expressed  in  the  incidents  of  the  rich  ruler  and 
Zacchaeus,  from  tradition,  perhaps  even  from  the  historical 
Jesus. 
In  the  third  section,  "Besitz  und  Besitzverzicht  nach  der 
Apostelgeschichte",  Degenhardt  intends  to  describe  the  attitude 
of  the  early  Church  towards  wealth  and  the  renunciation  of  it, 
which  is  presented  mainly  in  terms  of  the  summary  narratives  in 
Acts,  and  to  compare  it  with  that  of  the  Qumran  community.  In 
dealing  with  the  attitude  of  the  early  Church,  he  insists  that 
since  Christianity  originated  in  Judaism,  many  religious  customs 
of  the  Christian  community,  surely  including  almsgiving  and  high 
respect  for  charity,  are  taken  over,  from  Judaism,  but  the 
difference  is  focused  on  the  motivation  of  the  two: 
"Die  Urgemeinde  hat  ihre  Wohltätigkeit  nach  Inhalt  und  Praxis  der 
jüdischen  angeglichen,  wenn  die  Begründung  der  Liebestätigkeit  auch 
unterschiedAich  ist.  Die  christliche  Bruderliebe  wurde  von  Christus  her 
begriindet  ' 
." 
In  explaining  the  summary  narratives  in  Acts,  an  attractive  idea 
of  his  is  that  here  Luke  tries  to  mix  Jewish  notions  of  almsgiv- 
ing  with  the  Graeco-Roman  notion  of  xo%Vwvta  in  order  that  his 
readers,  the  Gentile  Christians,  may  not  feel  awkward  in  a  Chris- 
tian  way  of  almsgiving  which  is  totally  unknown  to  them.  9) 
Ibid.,  184. 
9ý  Ibid.,  182-3. 1.  Introduction  5 
Having  sketched  his  argument  in  outline,  we  would  state  that 
in  general  his  whole  argument  is  based  on  his  sharp  distinction 
between  µaegx4c  and  ).  a6C  or  6X;  Loc,  1°)  from  which  he  contends 
that  the  group  of  Jesus'  disciples  were  a  limited  number  of 
followers,  among  which  the  apostles  are  included  as  the  inner 
core: 
"Aus  all  dem  ergibt  sich,  daß  Lukas  in  seinem  Evangelium  jzaevtuc 
ausnahmslos  für  einen  engeren  Kreis  der  Anhänger  Jesu  verwendet;  die 
Gesamtheit  derer,  die  Jesu  Wort  hören,  ibn  in  irgendeiner  Weise 
nahestehen  und  zu  ihm  halten,  wird  mit  Achr.  und  unbestinmter  5  1oS 
bezeichnet  ...  Lukas  sieht  die  Zwölf  -  wohl  im  Blick  auf  die  Kirche 
seiner  Zeitals  inneren  Kern  einer  größern  Schar  von  }ia8utat  (Lk  6,13 
und  6,17)".  l1) 
Thus  in  line  with  this  foundation,  taking  heed  of  the  fact  that 
while  in  Luke  dispossession  was  required  of  all  the  disciples, 
in  Acts  not  all  members  of  the  Christian  Community  at  Jerusalem 
who  are-called  ua8qtat  were  asked  to  renounce  their  wealth, 
Degenhardt  develops  the  notion  of  two  tiers  of  discipleship,  that 
is,  literal  renunciation  of  wealth  is  demanded  only  of  the  church 
leaders  contemporaneous  with  Luke,  including  missionaries  or 
itinerant  preachers,  whereas  the  laity  are  free  from  this  strict 
requirement  but  can  forego  their  material  possessions  on  a 
voluntary  basis.  12) 
Here  we  can  notice  inconsistency  in  his  argument.  First, 
against  his  effort  to  describe  the  group  of  the  disciples  as  a 
10)  Ibid.,  27-33. 
11)  Ibid.,  31,33. 
12)  Ibid.,  166:  'Binzu  kost,  dap  die  Düngerschaft  Jesu  als  vandernde  kleine  Gruppe,  die  ehelos  lebte  and 
ohne  Beruf,  Faulte  and  Besitz  sich  ganz  Was  angeschlossen  hatte,  eine  gait  andere  Lebensform  gevihlt  hatte 
als  die,  in  der  die  Glieder  der  Urgemeinde  ihr  Leben  führten.  Insofern  lassen  sich  beide  Gruppen  nicht  ohne 
weiteres  in  Beziehung  setzen.  Inch  kannte  die  Urgemeinde  als  gante  nicht  die  Praxis  des  Jüngerkreises  :  um 
Vorbild  nehmen'. 1.  Introductica  6 
small  circle,  Lk  6.17  (8X,  %oc  noA$c  'ua8gtbv  af)toß;  cf.  v.  13; 
5.30)  and  Lk  19.37  (&nav  tö  tMM9oc  tbv  ua8ttbv)  clearly  show  that 
they  are  not  a-small  group,  and  Degenhardt  does  not  dwell  upon 
them  enough  to  reconcile  these  apparent  contradictions.  Second, 
although  Jesus  commanded  those-who  would  follow  him  to  renounce 
all  they  possessed,  there  are  quite  a  few  accounts  in  Luke's 
Gospel  in  which  a  number  of  followers  of  Jesus  did  not  forsake 
all  their  wealth,  but  Jesus  appears  to  have  accepted  them  as  they 
were,  not  reproaching  them  for  not  taking  his  demands  as  strictly 
as  the  itinerant  disciples.  13)  In  sum,  his  rather  undue  depend- 
ence  on  the  usage  of  pa6,  tIc  to  build  up  his  whole  thesis  seems 
to'have  made  his  argument  vulnerable. 
1.1.2  L.  T.  JOflISM  :  THE  LIMMY  FUNCTIOIJ  OF  POSSESSI016  IN  LUKE  ACTS  (197  7  )14) 
Johnson  starts  his  thesis  with  two  questions  concerning-Ac 
4.32ff:  "why  are  there  two  passages  describing  the  community  of 
goods  in  Luke-Acts,  and  only  two?  why  do  they  occur  where  they 
do?  "15)  After  this  questioning  -proposal.  he  makes  his  own  for- 
mula  in  answer  to  these  questions,  that  is,  "prophecy  and  the 
fulfilment  of  the  prophecy", 
16) 
and  tries  to  prove  it  dealing 
with  almost  all  the  narratives  and  passages  in  Luke-Acts  related 
to  material  possessions  in  one  way  or  another. 
In  determining  anunderlining  principle  of  his  thesis  Johnson 
13)  Among  this  group  of  people,  some  followed  Jesus  literally  such  as  Levi  (Lk  5.27-29)  and  the  Galilean 
women  (Lk  8.1-3),  whereas  others  (Martha  and  Marl  [Lk  10.38.421,  hcchaeus  [Lk  19.1-10]  and  Joseph  of  Arimathea 
[23.50-54])  did  not.  We  will  discuss  this  feature  at  length  in  chapter  4. 
14)  L.  T.  Johnson,  Literary  !  uoction  of  Possessions  L7  Luke-Acts  (Missoula:  Scholars  Press,  1977). 
15)  Ibid.,  9. 
16)  ibid.,  16.  Cf.  15-21. 1.  Ißtroducti  oa  7 
regards  the  general  category  of  Luke's  writings  as  a  story,  and 
contends  that  as  a  story  Luke-Acts  has  main  characters  and  a 
plot. 
17  Thus  we  should  take  heed  of  the  author's  portrayal  of 
the  characters  and  the  descriptions  of  their.  actions,  because 
they  are  "the  force  which  moves  the  plot  to  a  satisfactory  con- 
clusion". 
")  As  the  main  characters  in  his  writings,  Johnson 
argues,  Luke  chose  Jesus  and  the  Apostles  who  played  the  role  of 
the  prophet,  and  the  people's  attitude  towards  them  is  revealed 
by  way  of  acceptance  and  rejection.  Johnson  claims  that  this 
reaction  by  the  people  towards  the  prophets  which  is  consistently 
observed  in  Luke-Acts,  constitutes  a  literary  pattern  to  be 
noticed.  At  this  point,  relating  this  pattern  to  the  motif  of 
possessions,  Johnson  holds  that  "Luke  uses  possessions  to  express 
the  dynamic  of  acceptance  and  rejection,  and  the  language  of 
possessions  expresses  the  interior  disposition  of  the  one  who 
responds  either  positively  or  negative  ly".  19)  In  keeping  with 
this  point,  he  insists  that  in  Luke-Acts  material  possessions 
function  either  as  a  sign  of  alienation  when  people  reject  the 
prophets,  or  as  a  sign  of  conversion  when  they  accept  them.  20) 
From  this  assertion  of-his  it  is  made  manifest  that: 
"he  [Luke]  employs  the  language  about  possessions  to  express  symboli- 
cally:  a)  the  identity  of  God's  People;  b)  acceptance  and  rejection  in 
relation  to  God's  People;  c)  authority  over  Cod's  People;  d)  the 
transmission  of  authority  within  Cod's  People".  2 
11)  Ibid.,  21-2. 
18)  Ibid.,  22. 
19)  Ibid.,  144. 
20)  Ibid.,  148. 
21)  Ibid.,  126. 1.  Iiltroducti  on  8 
Although  Johnson  does  not  argue  that  the  literary  pattern  he 
described  here  is  the  only  significant  one  in  Luke's  writings, 
yet  his  claim  that  "the  larger  part  of  Luke's  language  about 
possessions  finds  an  intelligible  and  convincing  literary 
role"22)  makes  us  feel  that  the  literary  pattern  is  not  to  be 
dismissed  as  just  a  theory. 
Our  concern  in  Johnson's  thesis  is  again  with  his  treatment 
of  the  theme  of  the  poor  and  the  rich.  His  argument  on  this 
subject  is  that  possession  is  used  as  a  literary  motif,  strength- 
ening  the  literary  pattern  of  the  Prophet  and  the  People  he 
proposed  at  the  outset  of  his  thesis:  "the  thematic  statements 
on  the  rich  and  the  poor  form  a  parallel  to  the  pattern  of  the 
prophet  and  the  people". 
23)  From  this  schematic  statement  he 
draws  a  proposition  suitable  for  his  purpose:  "this  poverty  is 
not  an  economic  designation,  but  a  designation  of  spiritual 
status". 
I4)  Thus  we  are  invited  to  discuss  this  point  to  see 
whether  it  is  appropriate  or  not. 
We  should  not  fail  to  notice  that  when  Luke  quoted  Isa  61.1 
in  Lk  4.18,  he  left  out  "he  has  sent  me  to  bind  up  the  broken- 
hearted".  The  reason  for  this  seems  to  me  that,  for  Luke  this 
phrase  does  not  fit  into  his  purpose,  because  it  illustrates  a 
spiritual  status  rather  than  a  literal  and  economic  status. 
25) 
If  Luke  really  wanted  to  stress  the  spiritual  implications  in  Lk 
4.18,  as  Johnson  insists,  this  omission  made  by  Luke  would  have 
22)  Ibid.,  221. 
23)  Ibid.,  138.  Cf.  131. 
24)  Ibid.,  139. 
25)  P.  F.  Esler,  Commtwitl  and  Cospel  in  Luke-Acts  (Cambridge:  University  Press,  1981),  180-1. 1.  In  trodacti  oD  9 
seriously  undermined  his  intention.  Thus  we  are  reluctant  to 
accept  Johnson's  proposal  derived  from  these  passages.  In 
addition-  to  this,  it  is  apparent  that  a  contrast  of  Luke's 
version  of  the  Sermon  on  the  Plain  (6.20-23)  with  its  parallel 
in  Matthew  also  indicates  Luke's  particular  interest  in  the 
physical  and  literal  implications  of  the  terms,  such  as  xxo  6S 
and  xAoÜot  oc  ,  since  "'Co  xvEG}la't%"  and  "t  v  8%xat  oo6v  qv"  in  Mt 
5.3,6  do  not  appear  in  Luke.  26) 
We  are  also  invited  to  question  the  validity  of  Johnson's 
unilateral  categorization  of  the  poor  as  outcasts. 
27)  He  argues 
that  the  poor  who  accept  the  Prophet  but  are  rejected  by  men  are 
to  be  identified  as  outcasts,  while  the  rich  who  reject  the 
Prophet  but  enjoy  acceptance  and  power  are  to  be  identified  as 
leaders  of  the  people  of  Israel.  There  is  a  plausibility  in  this 
formula,  but  we  ought  not  to  neglect  some  cases  that  run  against 
his  contention.  First,  Joseph  of  Arimathea  in  Lk  23.50f.  was  a 
member  of  the  Sanhedrin  and  rich  enough  to  possess  his  own  tomb. 
So  according  to  Johnson's  theory,  he  is  to  be  regarded  as  the 
rich  in  a  metaphorical  sense,  who  must  reject  the  Prophet  because 
he  was  a  leader  of  the  people.  Unfortunately,  however,  Joseph 
accepted  the  Prophet  by  laying  Jesus'  corpse  in  his  own  tomb. 
Second,  the  Galilean  women  in  Lk  8.1-3  also-  belong  to  this 
category.  If  we  are  to  follow  Johnson's  formula  they  should  also 
have  rejected  the  Prophet,  because  Joanna  who  was  the  wife  of 
Chuza,  Herod's-steward,  and  belonged  to  the  class  of  the  leaders 
26)  C.  F.  Evans,  Saint  Gute  [!  PI  ETC]  (London:  SCM,  1990),  270;  1.1.  Fittmler,  The  Gospel  according  to  Late, 
[The  Anchor  Bible]  (few  cork:  Doubleday,  1981),  532. 
21)  Johnson,  Literary  !  unction,  139. 1.  Introduction  10 
and  other  women  were  also  rich  enough  to  support  the  Prophet  and 
his  followers  out  of  their  means.  But  the  fact  is  that  they  not 
only  accepted  the  Prophet  and  the  Apostles  but  also  helped  them 
with  their  possessions.  In  this  context,  what  we  should  take 
notice  of  is  that  the  point  of  this  story  is  not  sharing  goods 
which  Johnson  wants  to  stress  but  a  practice  of  almsgiving 
towards  the  penniless  wandering  preachers.  The  'case  of  a  cen- 
turion  in  Lk  7.2-10  is  also  to  be  included  in  this  category. 
Third,  we  can  also  mention  Jairus,  a  ruler  of  the  synagogue,  in 
Lk  8.41-48,  because  he  was  clearly  one  of  the  leaders  of  the 
people  and  as  such  he  was  possibly  affluent.  Johnson  should  make 
Jairus  reject  the  Prophet  for  these  reasons  for  the  sake  of  his 
formula,  but  it  is  evident  that  Jairus  accepted  Jesus.  According- 
ly,  there  are  serious  doubts  concerning  his  argument.  Finally, 
there  appears  to  be  self-contradiction  in  Johnson's  argument. 
Reckoning  with  the  parable  of  the  Rich  Man  and  Lazarus  he  states 
that  "his  [the  Rich  Man's]  wealth  had  made  him  insensitive  to  the 
demands  of  the  Law  and  the  Prophets  that  he  give  alms  to  the 
poor". 
28)  Here  the  term  'the  'poor'  is  clearly  used  by  Johnson  in 
a  literal  meaning  indicating  those  who  are  economically  so  desti- 
tute  as  to  need  others'  financial  help  to  survive.  So  this  is  a 
token  that  Johnson  plunges  himself,  into  self-contradiction  in  his 
use  of  the  terms  ',  tt  6S  and  x;  Lofiot  oC'  in  his  thesis. 
In  the  final  analysis,  we  would  conclude  that  Johnson's 
careful  observations  on  Luke's  use  of  language  of  possessions  in 
terms  of  the  prophetic  mode  is  worth  being  recognized.  However, 
as  we  have  noticed,  the  literary  pattern  he  tries  to  prove  is  one 
28)  Ibid.,  142. 1.  liltroduction  11 
which  does  not  emerge  from  the  text  itself  as  he  argues, 
29)  but 
from  his  forcible  way  of  dealing  with  the  material  'on  possessions 
in  Luke-Acts. 
1.1.3  W.  E.  PILGRIM  :  GOOD  NEWS  TO  TEE  POOR  (1981)30)  1 
Pilgim's  interest  in  the  Lukan  studies  is  in  a  puzzling 
problem  regarding  the  matter  of  wealth,  that  is,  the  apparent 
discrepancy  within  the  Bible  itself  between  one  strand  of 
material  that  supports  the  total  renunciation  of  possessions  and 
the  other  material  that  supports  the  idea  of  wealth  as  a  gift  of 
God.  31) 
In  tackling  this  problem,  in  order  to  understand  the  Lukan 
presentation  of  the  theme  of  possessions,  in  the  first  part 
Pilgrim  explores  the  background  to  the  teaching  of  the  Lukan 
Jesus  regarding  poverty  and  wealth  by  surveying  the  passages  in 
the  O.  T.  and  intertestamental  literature  which  deal  with  this 
theme,  and  reviewing  the  political  and  social  atmosphere  at  the 
time  of  Jesus  with  the  people  whom  Jesus  was  closely  associated 
during  his  earthly  ministry,  such  as  tax-collectors,  sinners, 
prostitutes,  beggars  and  the  anawim. 
The  conclusion  of  this  exploration  is  that  the  poor  in 
Luke's  writings  are  not  to  be  conceived  spiritually  but  in  a 
social  and  economical  sense,  and  the  good  news  to  them  means 
"physical,  social  and  economic  liberation",  but  without  losing 
29)  ibid.,  121. 
30)  LE.  pilgrim,  Cood  leas  to  the  Poor:  Aealtb  and  Poverty  is  lute-Acts  (Hinneapolis:  Augsburg  Publishing 
House,  1981). 
31)  Ibid.,  11. 1.  Introductio.  12 
sight  of  the  spiritual  dimen-sion.  32)  In  the  second  main  part, 
Pilgrim  directly  reckons  with  the  material  on  possessions  in 
Luke-Acts,  sorting  out  the  diverse  traditions  roughly  into  three 
categories,  i.  e.,  the  call  to  total  surrender  of  possessions,  the 
dangers  of  wealth  and,  thirdly,  the  right  use  of  possessions.  And 
then  he  is  confronted  with  the  Acts'  material  linked  to  the  theme 
with  the  assumption  that  "the  Lukan  attitude  toward  wealth  and 
poverty  expressed  in  the  gospel  finds  its  fullest  confirmation 
in  Luke's  description  of  the  life  of  the  early  church". 
33) 
One  of  the  merits  to  be  noticed  in  Pilgrim's  thesis  is  his 
endeavour  to  link  the  theme  of  wealth  to  that  of  discipleship; 
faithful  discipleship  means  readiness  to  use  material  possessions 
on  behalf  of  the  poor.  In  his  words,  "possessions  are  to  be 
placed  radically  in  the  service  of  Christian  discipleship".  34) 
Thus  in  Pilgrim's  view,  Luke's  intention  in  the  material  on 
possessions  is  to  exhort  the  rich  Christians  in  his  community  to 
emulate  the  paradigm  of  Zacchaeus  who  gave  away  one  half  of  all 
he  possessed  to  the  poor.  -  But  here  Pilgrim  asserts  that  it  is  not 
to  be  taken  as  a  literal  or  exact  role,  but  in  the  spirit  of  his 
generous  behaviour.  Hence,  it  is  clear  that  Pilgrim  makes  the 
case  of  Zacchaeus  as  a  spotlight  which  focuses  the  whole  essence 
of  Luke's  teaching  on  possessions.  But  this  idea  of  Zacchaeus  can 
not  be  accepted  without  being  questioned,  because  Zacchaeus  just 
made  his  promise  to  give  alms  to  the  poor  and  the  text  itself 
does  not  reveal  the  fulfilment  of  his  promise,  although  Jesus' 
32)  Ibid.,  82-4. 
33)  Ibid.,  147. 
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announcement  of  Zacchaeus'  salvation  after  his  hearing  of  Zacch- 
aeus'  promise  might  be  reckoned  as'an  implicit  indication  of  it`. 
The  point  -I  want  to  make  here  is  that  neglecting  other  signifi- 
cant  accounts  in  Luke  which  exhibit  also  faithful  discipleship 
in  terms  of  the  use  of  wealth,  such  as  the  episodes  of  the 
Galilean  women  (8.1-3),  of  Martha  and  Mary  (10.38-42)  and  of 
Joseph  of  Arimathea  (23.50-54),  Pilgrim  puts  an  excessive  weight 
on  this  single  incident,  in  making  the  account  of  Zacchaeus  the 
paramount  paradigm  of  faithful  discipleship,  which  can  hardly  be 
counted  as  a  certain  piece  of  evidence  by  itself. 
Second,  Pilgrim's  idea  on"total  renunciation  is  also  to  be 
questioned.  Basically  following  Schottroff  &  Stegemann's  view  on 
this  subject, 
35)  he  argues  that-  for  Luke  the  demand  to  leave 
everything  and  the  call-to  poverty  should  be  considered  as  one 
restricted  to  "earthly  discipleship  in  Jesus'  time",  36)  that  is, 
the  Twelve.  Behind  this  argument  lies  his  own  view  of  the 
disciples  which  consists  of  two  levels;  one  is  a  limited  circle 
of  the  Twelve,  and  the  other  is  a  wider  circle  of  disciples.  With 
this  division  of  the  disciples,  Pilgrim  goes  on  to  insist  that 
the  call  of  total-  surrender  was  applied  exclusively  to  the 
Twelve,  while  the  wider  circle  of  disciples  were  exempt  from  this 
strict  command  of  Jesus.  Then,  how  can  we  understand  Jesus'  own 
35)  L.  Schottroff  &  W.  Stegemann,  Jesus  and  the  lope  of  the  Poor  (Few  York:  Orbis  looks,  1986).  This  book 
was  originally  published  in  German  1978,  and,  as  Pilgrim  himself  admits  in  his  book,  it  seems  that  the  general 
skeleton  of  his  thesis  emulated  that  of  Schottroff  I  Stegemann, 
for  instance,  his  application  of  a  total  surrender  of  possessions  only  to  the  disciples  (the  Twelve), 
his  particular  emphasis  an  the  case  of  zacchaeus  as  a  paradigm  that  the  rich  Christians  in  his  community  are 
exhorted  to  emulate,  not  literally  but  in  spirit,  and  his  claim  that  Luke's  teaching  on  wealth  and  poverty  is 
addressed  primarily  to  the  rich  and  the  example  of  the  first  disciples  served  as  a  critique  of  the  rich 
Christians  -  all  these  are  derived  in  the  main  from  Schottroff  S  Stegemann, 
36)  pilgrim,  Cood  Keas,  101. 1.  Introduction  14 
injunction  of  total  renunciation  of  wealth  to  the  crowds  in  Lk 
14.33?  In  relation  to  this  point,  we  can  notice  that  Pilgrim  is 
inconsistent-in  determining  the  range  of  the  disciples  because 
in  one  place  he  identifies  the  Seventy  with  the  limited  group  of 
the  Twelve,  37  but  in  other  places,  with  a  wider  circle  of  dis- 
ciples. 
38)  Thus  on  the  whole,  his  idea  of  the  two  levels  of 
disciples  does  not  appear  to  be  sufficient  to  be  safely  establi- 
shed;  so  in  consequence  his  exclusive  application  of  the  call  of 
total  renunciation  of  wealth  to  the  Twelve  is  also  to  be  put  into 
question.  39) 
Third,  his  treatment  of  the  case  of  the  Rich  Ruler  is  put 
into  question.  -Pilgrim  contends  that  the  Rich  Ruler  failed  to 
sell  all  he  possessed  because  the  call  to  total  renunciation  was 
only  required  of  the,  Twelve,  and,  accordingly,  it  is  revealed 
that  the  Rich  Ruler  was  not  called  into  full-time  discipleship 
like  the  Twelve,  40  How  does  Pilgrim  knows  that?  What  are  his 
criteria  to  judge  it? 
Fourth,  in  relation  to  this  topic  of  total  surrender,  very 
interestingly  Pilgrim  asserts  that  Levi  joined  the  limited  circle 
of  the  Twelve  because  he  forsook  everything  to  follow  Jesus.  But 
he  is  wrong  in  making  this  point,  because  the  immediate  context 
(Lk  5.29)  shows  that  after  Levi  left  xävta,  he  held  a  banquet  for 
Jesus  and  his  disciples;  how  can  these  two  facts  be  reconciled? 
31)  Ibid.,  94,97.  ` 
38)  Ibid.,  90. 
39)  We  vill  be  able  to  answer  this  question  later  then  Ne  are  led  to  discuss  the  Wan  discipleship  in 
chapter  4. 
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If  it  is  true  that  Levi  left  all  behind,  where  did  the  money  for 
the  banquet  of  not  a  small  size  and  the  house  in  which  it  was 
held  come  from?  Thus,  careful  consideration  of  the  context  (Lk 
5.27-30)  and  a  crucial  factor  that  Levi  was  not  a  member  of  the 
Twelve  in  Luke's  view  (Lk  6.14),  which  Pilgrim  assumes  without 
any  justification,  enable  us  to  doubt  his  case. 
Apart  from  those  major  problems,  there  are  also  minor  points 
to  be  exposed  as  demerits.  First,  it  appears  that  Pilgrim's 
reconstruction  of  the  historical  background  of  the  practice  of 
Jesus  and  his  followers  as  regards  possessions  is  not  appropriate 
for  Pilgrim's  effort  to  explore  Luke's  theology  on  poverty  and 
wealth;  Luke's  own  context  might  be  very  different  from  that  of 
the  historical  Jesus.  Second,  there  occurs  a  problem  in  Pilgrim's 
sweeping  categorization  of  the  diverse  groups  of  Jesus'  time;  his 
concept  of  the  poor  in  Luke-Acts  is  defined  usually  in  a  social 
and  economic  sense,  and  with  this  basic  concept  he  also  tries  to 
identify  them  with  outcasts  (tax-collectors)  and  sinners.  41) 
Then,  if  we  are  to  follow  his  argument,  Zacchaeus,  the  chief  tax- 
collector,  and  the  sinful  woman  in  Lk  7.36-50  who  was  apparently 
rich  enough  to  waste  the  expensive  oil  should  have  been  poor 
economically.  -  But  were  they?  Third,  Pilgrim  is  incoherent  in 
employing  the  term  disciples.  In  general  by  the  disciples  he 
means  the  Twelve  and  insists  that  they  are  socially  and  economi- 
cally  poor.  This  feature  is  certainly  seen  in  his  dealing  with 
the  disciples  in  the  beatitudes.  42)  But  when  he  comes  to  deal 
with  Lk  12.33  where  the  disciples  are  exhorted  to  sell  all  for 
41)  Ibid.,  80. 
42)  Ibid.,  74-77. 1.  Introduction  16 
almsgiving,  conveniently  he  regards  the  disciples  here  as  a  wider 
circle  of  disciples.  43)  Thus  it  is  apparent  that  Pilgrim  does 
not  have  a  certain  rule  to  decide  such  matters.  Besides,  it  is 
also  wrong  for  Pilgrim  that  he  treats  Lk  12.33  as  a  call  to  total 
surrender°of  wealth,  because  as  this  verse  in  Luke  is  compared 
with  the  Matthean  parallel  (6.20;  cf.  19.21),  it  is  clear  that 
the  motif  of  almsgiving  is  the  predominant  feature  of  the  verse. 
1.1.4  D.  P.  SECCO!  ®E  :  POSSESSIOAS  '  MD  THE  POOR  II  LUKE-ACTS  (1982)44) 
The  beginning  of  Seccombe's  thesis  launches  off  from  the 
acknowledgement  of  two  apparently  contradictory  aspects  in  Luke- 
Acts: 
"[For]  on  the  one  hand  there  is  much  of  the  material  which  appears  to 
glorify  poverty,  condemn  the  rich,  and  demand  the  renunciation  of  all 
possessions,  but  on  the  other  the  well-to-do  are  shown  receiving  favour 
fron  Jesus,  and  in  Acts  the  Christian  movement  is  portra  ed  making  its 
way  among  socially  and  economically  advantaged  people".  1 
In  order  to  solve  this  problem,  the  first  task  he  deals  with  is 
to  define  xxoXot  in  the  N.  T.  and  071)Y  in  the  O.  T.,  especially 
in  the  Psalms,  Isaiah  and  the  intertestamental  literature,  and 
as  a  result  he  comes-to  conclude  that  qtr  xo{  in  Luke-Acts  are  not 
the  pious,  nor  'a  particular  social  group,  nor  those  who  have 
voluntarily  abandoned  wealth,  but  an  appellation  applied  to 
Israel  as  a  whole  nation  in  need  of  God's  salvation.  46)  This  is 
a  foundational  argument,  relying  on  which  he  develops  his  whole 
43)  Ibid.,  94. 
44)  D.  P.  Seccombe,  Possessions  and  the  Poor  is  Lute-Acts  (Linz:  SUIT,  1982). 
45)  Ibid.,  12. 
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thesis.  In  keeping  with  this  presupposition,  Seccombe  contends, 
"There  is  nothing  socio-economic  or  socio-religious  about  Luke's 
use  of'  'poor'  terminology  in  the  passages  we  have  considered  ... 
The  poor  are  Israel  and  the  answer  to  their  poverty  is  the 
messianic  Kingdom".  47) 
With  regard  to  dispossession,  examining  three  accounts,  such 
as  Jesus'  commands  to  those  who  would  follow  him  (Lk  14.25-35), 
the  incidents  of  the  Rich  Ruler  (Lk  18.18-30)  and  of  Zacchaeus 
(Lk  19.1-10),  Seccombe  insists  that  these  passages  illustrate 
"what  discipleship  meant  in  an  extreme  situation",  that  is,  in 
that  case  discipleship  has  no  limits,  48) 
so  that  true  disciples 
of  Jesus  must  be  prepared  to  forsake  everything  as  such  an 
extreme  situation  arises.  Here  we  can  notice  the  kernel  of  his 
argument  regarding  dispossession  that  what  matters  is  not  "the 
general  demand  of  renunciation  of  possessions",  but  "a  paradigm 
of  the  limitless  character  of  discipleship".  So  Seccombe  tends 
to  deny  that  these  passages  show  "the  Christian's  ongoing  use  of 
possessions". 
49) 
One  problem  in  Seccombe's  argument  on  renunciation  of  wealth 
is  his  situational  approach  to  this  subject,  which  focuses  on 
Jesus'  journey  to  Jerusalem,  the  end  of  which  is  his  death.  It 
seems  to  me  that  although  he  does  not  assume  persecution  as  the 
Sitz  im  Leben  of  these  accounts,  it  does  appear  that  the  situ- 
ation  which  Jesus  faced  is  so  extreme  that  it  can  be  thought  of 
41)  Ibid.,  9S,  This  contention  of  Seccombe  is  to  be  refuted  by  Bsler  who  applies  socio-redaction  criticism 
to  Luke-Acts. 
48)  Ibid.,  133. 
49)  Ibid.;  134.  Cf.  132. 1.  introduction  18 
as  a  kind  of  persecution. 
50)  Here  arise  two  problems  in  relation 
to  this  -point.  First,  it  is  not  clear  whether  Seccombe  is 
attempting  to  explore  Luke's  theology  or  that  of  the  historical 
Jesus.  Second,  as  we  will  examine  in  chapter  2,  there  is  a 
difficulty  in  defining  the  Sitz  im  Leben  of  Luke's  Gospel  as  one 
of  persecution. 
Above  all,  the  most  serious  objection  we  would  have  to 
Seccombe's  thesis  is  the  ambivalence  of  terminology  regarding 
xcoxoi  and  n)oüotot,  because  there  is  no  consistency  in  his 
interpretation  of  such  terms;  in  one  place  they  are  used  with 
spiritual  connotations, 
51) 
while  in  other  places  (chapters  3  and 
4  of  his  book)  they  are  employed  to  signify  literal  poverty  or 
wealth. 
1.1.5  L.  S(ROTTROFF  &WW.  STEGERM  :  JESUS  AND  THE  HOPE  OF  THE  POOR  (19  86) 
Schottroff  &,  Stegemann  launch  their  thesis  with  a  realiza- 
tion  that  the  First-World  churches  and  biblical  scholarship  tend 
to  interpret  the  Bible  spiritually,  in  particular  in  relation  to 
the  matter  of  wealth  and  poverty.  So  they  state  that  it  is 
"unjust  to  deprive  the  poor  of  their  gospel  by  interpreting  it 
in  such  a  way  that  it  becomes  our  promise,  a  promise  to  the 
wea  1  thy"  . 
S2) 
Among  the  three  parts  of  the  thesis,  our  concern  is  with  the 
third  one  which  deals  with  the  theme  of  the  poor  and  the  rich  in 
50)  Ibid.,  93.  Cf.  107. 
51)  That  is,  the  poor  are  Israel  in  need  of  salvation,  the  rich  are  "non-Israel  who  refuse  to  identify 
with  the  despised  Son  of  an  in  the  light  of  6.22f"  (Ibid.,  90-91;  cf.  24-43,66,81-92). 
52)  Schottroff  &  Stegemann,  The  lope,  Y. 1.  Introduction  19 
Luke's  Gospel:  "the  following  of  Christ  as  solidarity  between 
rich,  respected  Christians  and  poor,  despised  Christians".  One 
of  the  main  points  of  the  thesis  which  concerns  us  is  that  for 
Luke  a  complete  renunciation  of  possessions  was  demanded 
exclusively  of  the  disciples,  and  constitutes  an  essential 
requirement  of  discipleship.  In  other  words,  the  disciples 
forsook  all  they  possessed  voluntarily  to  respond  to  Jesus' 
command  to  follow  him,  which  is  "a  phenomenon  of  the  past"  that 
cannot  be  reiterated  at  Luke's  time.  Along  with  this  voluntary 
poverty  exercised  by  the  disciples,  the  simple  mode  of  life  of 
the  disciples  that  was  comparable  to  that  of  the  Cynic  and  Stoic 
philosophers  functions  as  a  critique  of  the  rich  Christians  in 
Luke's  community. 
53 
This  idea  of  the  voluntary  poverty  of  the  disciples  is  based 
on  their  sharp  distinction  made  between  the  disciples  and  the 
crowd  in  the  Sermon  on  the  Plain  (Lk  6.20-7.1);  taking  notice  of 
v.  12a,  "But  I  say  to  you  that  hear",  Schottroff  &  Stegemann 
argue  that  the  first  part  (vv.  20-26)  is  intended  for  the 
disciples  only  because  they  became  poor  after  leaving  x&vta  to 
follow  Jesus,  while  the  second  part  (vv.  27-7.1)  is  addressed  to 
the  crowd  who  are  "the  community  of  disciples,  i.  e.,  the 
church". 
54)  Schottroff  &  Stegemann  insist  that  this  distinction 
occurs  again  in  Lk  12;  vv.  13-21  are  addressed  explicitly  to  the 
crowd,  while  vv.  lb-12  are  addressed  to  the  disciples. 
A  main  objection  that  rests  against  this  contention  is  that 
in  a  few  respects  their  distinction  between  the  disciples  and  the 
53)  Ibid.,  80-86. 
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crowd  is  not  valid;  first,  in  the  same  context  (Lk  6)  Jesus  chose 
the  twelve  apostles  from  the  disciples,  who  are  seen  as  a  great 
crowd  in  v.  17,  and  this  greatness  of  the  disciples  in  numbers 
is  confirmed  in  Lk  19.37  (  6.17=  5XAoC  xo)1  vaOTlt8v  a6toß;  19.37 
=  änav  Tö  tA8oc  Tbv  uaOgibv).  In  consequence,  secondly,  when  we 
allow  for  the  fact  that  such  technical  terms  as  äx6ototot  and 
paOqtat  are  employed  in  the  same  context,  it  becomes  apparent 
that  what  matters  here  for  Luke  is  not  the  distinction  between 
the  disciples  and  the  crowd  but  the  distinction  between  the 
apostles  and  the  disciples.  Thirdly,  if  we  are  to  accept  their 
case,  how  can  we  understand  that  the  more  radical  nature  of 
Jesus'  commands,  e.  g.,  v.  29,  is  applied  to  the  ordinary  dis- 
ciples,  -not  the  especially  chosen  disciples.  These  three  objec- 
tions  being  taken  into  account,  therefore,  it  would  be  unreason- 
able  for  us  to  restrict  the  disciples  in  Lk  6..  20-26  to  a  limited 
circle  of  followers  of  Jesus,  for  whom  the  term  hxbaToAot  is 
specially  reserved  by  Luke.  55  Thus  it  seems  to  me  that  Schottr- 
off  &  Stegemann's  distinction  between  the  disciples  and  the  crowd 
is  hardly  to  be  justified,  and  since  this  becomes  the  foundation 
of  their  argument,  we  may  say  that  their  thesis  is  built  upon 
sand. 
Schottroff  &  Stegemann's  idea  of  almsgiving  is  a  challenging 
motif  in  relation  to  our  study,  so  it  needs  to  be  discussed  in 
detail.  Their  position  on  almsgiving  is  that  Luke  did  not  "offer 
an  ethic  of  undifferentiated  'almsgiving"',  but  had  "a  far  more 
55)  for  more  information  about  the  apostles  in  Luke,  see  G.  Schneider,  "Die  :  RÖlf  Apostel  als  )Zeugen(: 
Wesen,  Ursprung  lind  Funktion  einer  lukanischen  Konzeption",  in  Gutas,  Theologie  der  6eilsgescbichte  (Kännig- 
stein:  Peter  Hanstein  Verlag,  1985),  61-85;  X.  Haacker,  "Versendung  und  9eraeidung  des  Apostelbegriffs  im 
Lukanischen  Werk",  Novi  30  (1988),  9-38. 1.  Introduction  21 
comprehensive  idea  of-  'almsgiving  "'.  56)  From  this  foundational 
statement  on  almsgiving,  they  claim  that  in  Luke's  view  almsgi- 
ving  refers  to  charity  directed  to  non-Christians,  and  since  alms 
is  charity  intended  for  destitute  persons,  there  were  no  desti- 
tute  persons  in  Luke's  community. 
Against  this  notion  of  almsgiving  advocated  by  Schottroff 
&-  Stegemann,  we  point  out  a  few  problems  inherent  in  this 
argument.  i)  They  appear  inconsistent  in  applying  the  method 
articulated  by  themselves  at  the  outset  of  the  thesis;  initially 
they  are  determined  to  interpret  the  Bible  in  a  literal  sense, 
but  while  interpreting  the  parable  of  the  Great  Banquet  they  are 
inclined  to  interpret  it  metaphorically,  since  they  regard  the 
four  individual  groups  who  appear  in  Lk  14.13,21  as  "eschatol- 
ogical  substitutes  for  those  originally  invited  to  the  banquet 
in  the  heavenly  basileia".  57) 
ii)  Why  are  they  silent  about  Lazarus,  6  %ToX6  S,  who  appears 
in  Lk  16.20,22?  The,  fact  that  the  poor  man  is  introduced  with 
a  concrete  name,  Lazarus,  whereas  the  rich  man  is  not,  is  not 
just  accidental,  regardless  of  whether  itýis  a  parable  or  not. 
Thus,  it  seems  plausible  to  suppose  that  the  reason  why  Luke 
refers  especially  to  the  name  of  the  beggar  here  is  because 
people  comparable  to  Lazarus  were  present  in  his  community. 
iii)  In  Lk  4.18  and  7.21,  Jesus'  mission  is  shown  as 
preaching  the  good  news  to  the  poor.  If  the  poor  were  not  in 
Luke's  community  at-all,  why  did  Luke  assert  that  the  poor  are 
primary  recipients  of  the  good  news  brought  about  by  Jesus,  and 
56)  Schattroff  &  Stegenann,  The  lope,  109. 
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why  did  Luke  contain  more  material  where  t  rw  6S  appears  than  Mark 
and  Matthew? 
iv)  Taking  notice  of  Luke's  omission  of  Mk  14.6,  "you  always 
have  the  poor  with  you",  they  hold  that  Luke  "must  omit  this 
observation  precisely  because  there  are  no  poor  in  his  commu- 
nity". 
58  But  it  might  be  argued  to  the  contrary;  since  Luke  is 
said  to  exhort  the  rich  Christians  to  use  wealth  on  behalf  of  the 
poor,  it  would  be  a  minus  factor  for  Luke's  case  that  the  sinful 
women  used  the  expensive  oil  not  for  the  benefit  of  the  poor. 
Possibly,  thus,  Luke  wanted  to  leave  out  the  phrase  in  question 
for  the  sake  of  the  continuity  of  his  position  towards  the  right 
use  of  possessions,  but  not  because  there  were  no  poor  in  his 
community,  as  Schottroff  &  Stegemann  insist. 
v)  Their  assertion  that  in  Acts  Rto  6c  does  not  occur  and 
is  replaced  by  ev8E4c  (Ac  4.34)  appears  also  to  lead  to  the  wrong 
conclusions.  We  know  that  in  Acts  tAEtluocfivq  occurs  more  frequ- 
ently  than  in  the  Gospel,  59) 
and  this  would  be  indicative  of  the 
fact  that  there  were  in  fact  recipients  of  almsgiving  in  Luke's 
community,  but  definitely  not  the  idea  that  the  poor  did  not 
exist  in  the  community.  Besides,  as  far  as  the  absence  of  the 
term  xToX6C  in  Acts  is  concerned,  we  might  say  that  since  the 
Early  Church  at  Jerusalem  practised  Jesus'  exhortation  to 
almsgiving  faithfully,  the  extreme  poverty  which  xt6X6  signifies 
would  have  been  eradicated  so-that  %TwXSS  is  replaced  by  tvSEtjc. 
In  the  final  analysis,  Schottroff  &  Stegemann's  argument 
regarding  the  disciples'  attitude  towards  wealth  does  not  also 
58)  Ibid.,  111. 
59)  Lk  11.41;  12.33  --  two  times;  Ac  3.2,3,10;  9.36;  10.2,4,31;  24.17:  eight  tines. !.  Introduction  23 
seem  to  provide  appropriate  answers  to  a  significant  problem  we 
are  currently  dealing  with  in  Luke's  Gospel:  '  how  can  we  under- 
stand  the  apparent  discrepancy  that  Jesus  who  commanded  to  the 
would-be  disciples  to  renounce  all  they  possessed,  e.  g.,  14.33, 
appears  not  to  reproach  his  followers  who  did  not  forsake  their 
possessions  but  to  accept  them  as  they  were  (8.1-3;  10.38-42; 
19.1-10;  '23.50-56)?. 
1.1.6  P.  F.  ESLER  :  CO  MITY  AND  GOSPEL  Ilf  LUKE-ACTS  (1987) 
The  work  of  Esler  can  be  reckoned  to  be  a  fruitful  result 
from  the  social-scientific  approach  to  the  study  of  Luke-Acts, 
which  he  himself  labels  "socio-redaction  criticism".  Esler  has 
a  view  that  Luke's  community  was  composed  of  both  Jews  and 
Gentiles  in  the  midst  of  a  Hellenistic  city, 
60) 
and  from  this 
mixed  community  as  such,  he  infers  that  there  was  a  conflict 
between  the  two  groups  within  the  community  and  critical  pressure 
from  outside  of  the  community.  In  this  context,  by  making  good 
use  of  a  sociological  concept  of  "legitimation",  and  assuming 
that  Luke's  theology  is  grounded  in  social  and  political  real- 
ity,  61)  Esler  argues  that  Luke's  primary  target-  is  the  need  of 
his  own  community  for  'legitimation'  for  their  new  faith: 
"Luke's  two  volumes  may  be  described  as  an  exercise  in  the  legitimation 
of  a  sectarian  movement,  as  a  sophisticated  attempt  to  explain  and 
justify  Christianity  to  the  members  of  his  camnmity  at  a  time  when 
they  were  exposed  to  soch7l  and  political  pressures  which  were  making 
their  allegiance  waver". 
60)  Esler,  Commuitj,  31. 
61)  Ibid.,  1-2. 
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The  thesis  is  explored  in  terms  of  table  fellowship,  the  law,  the 
Temple,  poor  and  rich,  and'relationships  with  Rome. 
First,  the  pressure  from  outside  of  the  community  is 
linked  to  "the  axis  of  their  religious  affiliation",  which 
results  from  the  mixed  composition  of  the  members  of  the  commun- 
ity.  A  typical  problem  related  to  it  was  'table  fellowship'. 
Facing  this  problem,  Luke  intended  to  solve  it  in  rewriting  the 
early  Church  history,  63) 
contrary  to  the  real  history,  and  rein- 
terpretating  existing  traditions,  that  is,  by  making  Peter  and 
James  who  were  still  regarded  as  the  great  authority  at  Luke's 
time  to  recognize  table  fellowship,  and  by  making  the  Jerusalem 
Council  (Acts  15)  to  approve  it  again.  To  legitimate  table 
fellowship  which  prevailed  in  his  community, 
64)  Luke  also 
attempted  to  afford  his  readers  another  great  assurance-which  was 
drawn  from  the  activity  and  attitude  of  Jesus  their  Lord  towards 
the  law  and  the  Temple.  As  respects  the  law  and  the  Temple,  Es  l  er 
makes  a  point  that  dealing  with  the  law  and  the  Temple  was  indis- 
pensable  in  legitimating  table  fellowship,  because  as  a  part  of 
Judaism  it  was  intermingled  with  them.  Expounding  the  attitude 
of  Jesus  towards  the  law  and  the  Temple,  Luke  intended  to  legi- 
timate  the  belief  of  the  community  in  suggesting  that  it  was  the 
Christians  who  followed  Jesus  who  was  truly  loyal  to  the  law  and 
the  Mosaic  tradition,  and  it  was  the  Jews  who  rejected  Jesus  who 
actually  contravened  them.  65) 
,_ 
63)  Ibid.,  97,106.  Against  this  idea  that  'Luke  falsified  the  history  in  order  to  achieve  his  objects', 
see  I.  B.  Marshall's  review  of  his  boot  in  J!  S  39  (1988),  566. 
64)  it  this  point,  Bsler  refutes  Dunn's  argument  that  Jews  did  not  eat  vith  Gentiles  at  this  period  (16-1; 
83-4).  Cf.  J.  D.  C.  Dunn,  'The  Incident  at  Antioch  (Gal.  2:  11-18)',  ISdt  18  (1983),  3-75. 
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Secondly,  the  problem  from  within  the  community  is  related 
to  the  "socio-economic  axis",  which  Esler  argues  derived  from  the 
class  conflict  between  the  rich  and  the  poor.  Esler's  position 
towards  the  composition  of  Luke's  community,  that  is,  a  mixture 
of  the  rich  and  the  poor,  is  to  be  noticed, 
66)  because  Thei(3en 
and  Meeks  who  apply  the  same  sociological  method  to  the  Pauline 
studies  argue  that  the  Pauline  communities  consisted  by  and  large 
of  the  middle  class  but  lacked  the  extreme  bottom  of  the 
society. 
61)  In  this  context,  Esler's  investigation  of  the  socio- 
economic  standing  of  the  rich  and  the  poor  in  the  Roman  East  in 
the  first  century  AD  is  so  rewarding  as  to  help  us  properly 
appreciate  how  miserable  and  desperate  the  poor  at  Luke's  time 
were  and  how  arrogant  and  egocentric  the  rich  were. 
Since  this  topic  is  related  directly  to  our  study,  we  will 
dwell  upon  Esler's  argument  on  this  matter  a  bit  further.  What 
really  arrests  our  attention  in  Esler's  thesis  is  his  treatment 
of  the  theme  of  the  poor  and  the  rich  in  terms  of  a  socio- 
economical  perspective,  'which  he  claims  has  never  been  seriously 
applied  to  Lukan  studies.  It  is  true  that  his  research  is  to  be 
acknowledged  as  a  fresh  enterprise  which  serves  to  enrich  our 
understanding  of  the  socio-economical  setting  of  Luke's  community 
which  was  immersed-in  the  first  century  Hellenistic  culture. 
Nonetheless,  there  are  two  points  we  can  make  against  his 
argument.  First,  Esler  is  not  fair  in  dealing  with  the  material 
in  Acts,  since  he  does  not  discuss  a  few  accounts  of  significance 
which  speak  of  the  right  use  of  wealth  by  rich  Christians  or  a 
66)  Ibid.,  183-7. 
61)  We  will  return  to  this  point  again  later  when  we  are  going  to  deal  with  the  Sits  im  Leben  of  Luke-lets. 1.  latroduction  26 
church,  such  as  the  incidents  of  Tabitha  (Ac  9.36-43),  Cornelius 
(Ac  10.1-48),  the  Antioch  Church  (Ac  11.27-39)  and  Jesus'  command 
cited  by  Paul  in  Acts  20.35,  and  his  treatment  of  the  summary 
passages  is  also  not  sufficient  to  make  any  significant  point. 
It  is  reasonable  to  infer  that  as  a  second  part  of  Luke's 
writing,  Acts  is  supposed  to  have  a  continuity  of  the  theme  Luke 
intended  to  highlight  in  the  Gospel.  But  poor  treatment  of  the 
Acts  material  by  Esler  makes  us  doubt  the  validity  of  his 
argument  in  general.  It  appears  that  this  unbalanced  treatment 
of  Acts  is  due  to  his  wrong  labelling  of  his  subject;  Esler  does 
not  seem  to  pay  due  attention  to  a  practical  method  by  which  the 
rich  members  in  Luke's  community  had  to  help  the  poor,  whom  Luke 
was  concerned  about.  That  is  almsgiving. 
68)  This  motif  of  almsg- 
iving  is  clearly  seen  in  those  passages  referred  to  above,  so 
that  they  can  be  reckoned  to  be  evidence  that  Luke  wanted  to 
continue  to  stress  this  motif  in  the  second  volume  of  his 
writings. 
Second,  it  is  evident  that  Esler  does  not  deal  properly  with 
the  matter  of  total  renunciation  of  wealth  in  the  Gospel,  a  point 
that  Luke  is  obviously  seen  to  accentuate  more  than  Mark  and 
Matthew  do  in  their  Gospels.  69)  Esler  tries  to  answer  this  ques- 
tion  by  relating  it  to  the  incident  of  Ananias  and  Sapphira  in 
Acts  5.1-11  that  he  regards  as  a  case  of  failure  in  the  Early 
68)  Sate  the  difference  Luke  makes  in  such  passages  as  Lk  12.33  (Mt  6,20;  cf.  19.21)  and  Lk  11.41  (Mt 
23.26),  which  exhibit  surely  Luke's  particular  concern  with  almsgiving,  in  addition  to  these,  this  motif  of 
almsgiving  can  also  be  detected  in  Lk  3.10;  6.30,35,38;  10.33-35;  14.13,21;  18.22;  19.8. 
Esler  does  allude  to  the  motif  of  almsgiving,  but  just  in  passing  (195),  so  that  he  appears  to  fail 
to  make  a  point  of  it.  So  it  seems  fair  to  state  that  he  is  still  far  from  recognising  Luke's  especial  interest 
in  this  motif. 
69)  it  should  be  advised  to  take  a  note  of  Luke's  insertion  of  xdrta  in  the  following  passages;  Lk  5.11 
J  Nk  1.18,20;  Lk  5.28  J  Mk  2.14;  Lk  14.33;  Lk  18.22  1  Nk  10.21;  Lk  6.30  J  Mt  5.42. 1.  Idtroiuction  27 
Church  at  Jerusalem,  which  might  have  occurred  not  infrequently 
in  Luke's  community: 
"One  suspects,  however,  that  Luke's  picture  of  early  Christianity, 
apart  from  the  story  of  Ananias  and  Sapphira,  was  an  idealization 
serving  to  remind  his  contemporaries  of  how  far  they  had  fallen  short 
of  the  ideal.  Otherwise,  it  is  difficult  to  explain  his  concern  to 
sharpen  material  in  his  sources  or  add  new  sayings  and  passages  whistress 
the  need  for  almsgiving  and  the  renunciation  of  possessions". 
* 
Then,  we  may  ask  a  question  to  Esler.  Is  this  material  relating 
to  total  renunciation  of  wealth  employed  by  Luke  just  to  show  his 
readers  how  far  they  had  fallen  short  of  the  ideal?  What  would 
be  the  reaction  of  the  rich  disciples  in  Luke's  community  when 
they  were  confronted  with  this  apparently  harsh  command  of  Jesus? 
Esler  seems  to  avoid  facing  this  problem,  and  in  this  context  it 
is  not  surprising  to  observe  that  he  never  alludes  to  discip- 
leship  in  relation  to  the  theme  of  wealth  and  poverty.  In  a  word, 
Esler  appears  not  to  have  explored  in  sufficient  depth  the  matter 
of  total  renunciation  that  the  Lukan  Jesus  demanded  of  his 
disciples. 
Finally,  generally  speaking,  his  conclusion  to  the  theme  of 
the  rich  and  the  poor  in  Luke-Acts  appears  correct;  out  of 
"unusual  compassion  for  the  poorest  members  of  his  community  and 
of  society  generally", 
")  Luke  exhorted  the  rich  Christians  in 
his  community  to  distribute  money  and  meals  for  the  poor.  This 
point  made  by  Luke  was  radical  insofar  as  it  "challenges  the 
deeply  held  beliefs  in  his  Hellenistic  milieu,  where  the  ruling 
elite  not  only  treated  the  lower  orders  unjustly  and  with 
70)  Esler,  Cowriuaitf,  196. 
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contempt,  but  congratulated  themselves  on  doing  so". 
72)  But  it 
is  unfortunate  that  Esler  does  not  touch  the  radical  nature  of 
Jesus'  command  to  forsake  nävta,  directed  towards  those  who  would 
follow  Jesus  as  his  disciples.  Later  we  will  suggest  a  solution 
to  this  puzzling  problem  in  Lukan  study  which  Esler  is  not  able 
to  answer.  By  the  way,  Esler's  careful  attention  to  historical, 
economic_and  social  factors  in  the  first  century  Hellenistic 
culture  is  very  useful,  and  I  have  made  extensive  use  of  this 
insight  in  chapters  2  and  10  of  this  thesis. 
1.2  PROPOSAL  OF  THE  THESIS 
As  we  have  seen  thus  far,  a  number  of  investigations  have 
been  carried  out  in  the  realm  of  the  theme  of  wealth  and  poverty 
in  Luke-Acts  in  various  manners.  Thus  it  might  seem  that  scholar- 
ship  on  Luke's  theology  ofýwealth  and  poverty  is  already  over- 
crowded.  However,  the  above  discussion  has-shown  that  there  is 
still  some  uncertainty  over  major  issues  in  this  area  of  Luke's 
theology: 
i)  Does  Luke  have  in  mind  two  types  of  disciples? 
ii)  Is  a  total  surrender  of  possessions  required  of  all  or 
just  the  Twelve?  And-  what  might  Luke  mean  by  such  a  total 
surrender? 
iii)  In  discussing  the  relationship  of  wealth  and  discip- 
leship,  is  the  'discipleship'  metaphor  sufficient,  or  are  there 
other  terms  /  metaphors  to  help  us  understand  Luke? 
iv)  Does  Luke  have  any  specific  emphasis  in  the  practical 
considerations  of  how  wealth  is  to  be  employed? 
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Recently  after  reviewing  several  major  works  done  in  the 
field  of-the  theme  of  the  rich  and  the  poor  in  Luke-Acts  in  the 
last  two  decades,  Donahue  also  recognises  the  uncertainty  over 
these  issues  in  Luke's  theology. 
"While  there  is  almost  universal  agreement  on  the  importance  of 
possessions,  there  is  no  consensus  on  major  issues  of  interpretation, 
nor  any  consistent  perspective  within  Luke-Acts.  While  the  Gospel 
stresses  ccrlete  dispossession  as  a  condition  of  discipleship,  it  and, 
more  strongly,  Acts  praise  those  who  use  (rather  than  abandon)  their 
resources  to  aid  the  disciples.  Dispossess  ion  of  goods,  common  po- 
ssession,  and  almsgiving  are  all  praised". 
Thus,  motivated  by  this  uncertainty  and  encouraged  by  Donahue's 
challenge,  I  want  to  tackle  this  problem  again  with  a  fresh  look 
focusing  on  the  relationship  between  wealth  and  discipleship  in 
Luke's  theology,  because  it  appears  to  me  that  discipleship  is 
not  a  sufficient  motif  for  us  to  reckon  with  the  matter  of  wealth 
and  poverty  in  Luke-Acts.  Hence  arises  a  need  to  look  at  another 
paradigm  that  can  serve  to  solve  this  problem.  In  this  context, 
it  would  seem  that  one  theme  which  has  not  yet  been  properly 
explored  in  Lukan  study  is  that  of  'stewardship'.  This  theme 
appears  mainly  in  such  important  places  as  Lk  12.42-48,16.1-13 
and  19.11-27,  i.  e.,  the  so-called  stewardship  parables,  and  can 
be  noticed  in  the  places  where  Luke  intended  to  apply  this  motif 
in  a  practical  way  to  the  material  relating  to  'the  theme  of 
wealth  and  poverty  in  Luke-Acts.  74) 
In  order  to  explore  this  theme  of  stewardship  properly,  the 
procedure  I  would  take  to  conduct  the  investigation  is  as 
follows: 
73)  Donahue,  "Sao  decades",  135. 
74)  For  the  wide  range  of  this  material  in  Luke-Acts,  see  chapters  7,8  and  9. 1.  IDtroduction  30 
i)  The  Sitz  im  Leben  of  Luke-Acts  is  to  be  examined,  so  that 
we  may  gain  a  proper  understanding  about,  ýthe  situational  back- 
ground  of  Luke's  community  (chapter  2). 
ii)  Since  Mark  was  used  as  a  major  source  for  Luke,  Mark's 
view  of  discipleship  and  his  conception  of  the  disciples  are  to 
be  compared  with  those  of  Luke  so  as  to  highlight  the  different 
conceptions  of  discipleship  and  the  disciples  (chapters  3,4). 
iii)  Having  the  result  of  the  previous  chapters  in  view,  we 
will  investigate  a  conspicuous  motif  which  prescribes  the 
relation  between  God  and  Christians  in  Luke,  that  is,  the  theme 
of  slavery  (chapter  5). 
iv)  We  will  reckon  with  three  stewardship  parables  in  order 
to  extract  major  ideas  that  constitute  Luke's  notion  of  steward- 
ship  (chapter  6). 
v)  Based  on  stewardship,  we  will  examine  a  number  of 
accounts  in  Luke-Acts  illustrating  the  theme  of  wealth  and 
poverty  in  order  to  appreciate  the  practical  requirements  of 
almsgiving  as  the  proper  stewardship  of  wealth  and  some  aspects 
of  wrong  stewardship  of  wealth  as  well  (chapters  7,8  and  9). 
vi)  Finally,  in  order  to  clarify  the  social  context  of 
Luke's  community,  we  will  look  at  benefaction  systems  that 
prevailed  in  Graeco-Roman  society  around  the  first  century  AD, 
and  then  compare  Luke's  notion  of  almsgiving  with  other  forms  of 
benefaction  at  his  time  (chapter  10). 
1.3  METHOD  END  LIMIT  OF  THE  STUDY 
The  main  tool  with  which  I  will  pursue  this  study  is 
redaction  criticism.  This  method  is  useful  in  that  we  can 1.  Introduction  31 
highlight  differences  and  similarities  amongst  the  Synoptic 
Gospels,  in  order  to  point  out  distinctive  ideas  of  Luke  on  the 
themes  of  wealth  and  discipleship.  However,  contrary  to  the 
common  assumption  held  by  many  scholars  who  presuppose  the  two- 
source  hypothesis,  that  is  Mark  and  'Q',  I  feel  uneasy  in 
accepting  the  'Q'  document  as  one  of  the  main  sources  Luke  may 
have  used  as  he  wrote  his  Gospel,  since  whether  it  existed  or  not 
and  where  the  boundary  of  the  document  should  be  determined  are 
still  in  dispute,  remaining  as  one  of  the  unproved  hypotheses  in 
scholarly  argument  in  the  area  of  Synoptic  study. 
75  Thus  it  is 
appropriate  for  us  to  deal  with  Mark-  as  one  of  Luke's  main 
sources,  for  Mark  is  in  our  hands  as  an  indisputably  complete 
form  of  a  gospel.  Apart  from  Mark  and  'Q'  as  Luke's  possible 
sources,  scholars  have  talked  of  'L'  which  is  regarded  as 
material  that  may  have  been  available  to  Luke  only,  for  instance, 
a  large  portion  of  the  Birth  Narrative  and  the  Travel  Narrative. 
This  'L'  is  important,  but  also  not  reconstructible  as  an 
independent  body  of  material  which  one  can  compare  with  Luke.  76) 
Apart  from  Mark  as  a  main  source  material  of  Luke's  Gospel, 
we  will  consult  Matthew  from  time  to  time  in  order  to  compare 
75)  This  two-source  hypothesis  has  come  under  continuing  and  vigorous  challenge.  for  instance,  B.  C.  Butler, 
The  Originality  of  St.  Kattbea  (Cambridge:  University  Press,  1951);  B.  Farrer,  "On  Dispensing  with  Q",  in 
Studies  is  the  Gospels,  55-88;  I.  Turner,  "The  Minor  Verbal  Agreements  of  Mt.  and  Lk.  against  Mk.  ",  Stadia 
fraagelica  I,  223-234;  N.  farmer,  the  Synoptic  Problem  (Rea  cork:  The  Macmillan  &  Co.,  1964);  M.  Goulder,  "1 
House  Built  on  Sand",  in  Altercatire  Approaches  to  dev  testament  Study  (ed.,  by  1.  E.  Harvey,  [London:  SPCI, 
1985]),  1-24;  Laie:  e  der  Paradigm  (Sheffield:  JSOT,  1989),  1:  27-71;  and  D.  B.  Carson,  D.  J.  Moo,  &  L.  Morris, 
An  Introduction  to  the  ley  Testament  (Grand  Rapids:  Zonderran  Publishing  louse,  1992),  26-38. 
76)  Cf.  Streeter,  B.  H.,  the  Four  Gospels:  A  Study  of  Origins  (London:  MacMillan  i  Co.,  1953),  199-272; 
V.  Taylor,  Behind  the  third  Gospel  (Orford:  Clarendon  Press,  1926);  L.  Gaston,  Xo  Stone  on  Another:  Studies 
is  the  Significance  of  the  fill  of  Jerusalem  in  the  Synoptic  Gospels,  Jovum  Testamentum  Supplements  23  (Leiden: 
E.  J.  Brill,  1970),  244-256;  J.  M.  Creed,  the  Gospel  according  to  St.  Gute  (London'.  Macmillan  i  Co.,  1950),  1vi- 
Iziv;  B.  S.  Easton,  the  Gospel  according  to  St.  Lute  (Edinburgh:  T&T  Clark,  1926),  aiii-azi;  N.  Grundmann, 
Das  BPaageliur  nach  Was  (ThHK]  (Berlin:  Evangelische  Verlagsanstalt,  1974),  7-17;  and  E.  E.  Ellis,  the  Gospel 
of  We  [The  Century  Bible]  (London:  Kelson,  1966),  27-30. 1.  Introduction  32 
parallels  and  to  highlight  similarities  and  dissimilarities 
between  them.  But  in  this  case,  I  would  think  that  the  two 
gospels  were  composed  and  written  independently  by  their  authors 
reflecting  their  own  situational  background,  so  that  there  would 
be  no  trace  of  one's  dependence  upon  the  other. 
Along  with  redaction  criticism  as  a  major  tool,  literary  or 
narrative  criticism  which  has  been  seriously  applied  in  the  N.  T. 
studies  recently  will  also  be  employed  in  various  places,  because 
it  helps  us  grasp  an  idea  of  how  the  author  develops  his  theme 
as  he  writes  the  Gospel  as  a  story,  and  so  appreciate  the  flow 
and  structure  of  prominent  themes  that  appear  in  the  Gospels.  77 
Finally,  since  our  purpose  here  is  not  an  exhaustive 
analysis  of  every  aspect  of  Luke's  theology  as  a  whole  but  rather 
the  discernment  of  the  motif  of  almsgiving  based  on  stewardship 
of  wealth,  our  treatment  of  the  materials  in  Luke-Acts  will  be 
selective. 
77)  Talbert  and  Tannehill  appear  to  be  leading  scholars  who  have  taken  serious  steps  to  apply  literary 
criticism  to  Lukan  study.  They  have  written  distinctive  commentaries  of  this  kind  which  we  Will  consult 
frequently  as  we  proceed  with  this  study:  C.  H.  Talbert,  Reading  Late:  A  Literart  and  theological  Commentary 
ca  the  Third  Cospel  (New  Lark:  Crossroad,  1982);  R.  C.  Tannehill,  the  darratire  Unity  of  Lafe-Acts,  2  vols. 
(Philadelphia:  Fortress,  1986). 33 
CHAPTER  2.  THE  SITZ  IM  LEBEN  OF  LUKE-ACTS 
In  order  to  understand  better  Luke's  theology  of  wealth,  a 
knowledge  of  the  Sitz  im  Leben  of  Luke-Acts  as  a  basis  of  this 
study  would  be  helpful  for  this  purpose.  To  explore  the  Lukan 
Sitz  im  Leben,  two  major  elements  seem  to  be  necessarily  con- 
sidered  together;  the  audience  to  which  Luke  primarily  aimed  his 
two-volume  work,  and  the  social  setting  in  which  Luke  wrote  it. 
So  in  what  follows  we  will  consider  these  elements  in  turn. 
2.1  THE  AUDIENCE  OF  LOTE-ACTS 
Who  is  Luke's  intended  audience?  Here  'audience'  clearly 
does  not  mean  the  specific  addressees  to  whom  Jesus  gave  teaching 
and  instruction  in  his  earthly  ministry,  but  Luke's  contemporary 
fellow  Christians  for  whom  he  designed  his  work.  It  would  be 
helpful  for  us  to  identify  the  audience  of  Luke's  work  in  order 
that  we  may  have  a  better  understanding  of  the  Sitz  im  Leben  of 
Luke-Acts. 
In  order  to  identify  the  audience  of  Luke-Acts  which 
constituted  Luke's  Community,  we  first  need  to  take  the  prologue 
into  account,  because  Luke's  two  volumes  are  formally  dedicated 
to  a  man  called  Theophilus.  1)  We  know  from  comparison  with  other 
books  in  the  New  Testament  that  it  is  unique  for  Luke  to  have 
written  a  prologue  at  the  beginning  of  his  work.  We  may  appreci- 
ate  that  Luke  would  have  just  followed  contemporary  literary 
custom,  dedicating  his  work  to  this  patron  under  whose  financial 
1)  It  is  quite  interesting  and  can  be  seen  to  be  a  talid  translation  where  the  third  Gospel  in  the  version 
of  the  New  English  Bible  starts  with  a  formal  literary  dedication;  THE  AUTHOR  TO  THEOPHILUS.  Cf.  R.  E.  O.  White, 
Lute's  Case  for  Christiaditj  (London:  The  Bible  Reading  Pelloaship,  1987),  20. 2.  fbe  Sitz  im  Leben  of  Luke-Acts  34 
support  and  protective  care  he  would  have  been  able  to  write 
these  two  volumes.  Then,  was  Theophilus  just  nothing  more  than 
a  patron  or  was  he  also  a  representative  recipient  of  Luke's 
work?  To  answer  this  question,  first  of  all,  it  may  be  the  most 
helpful  procedure  to  discuss  whether  Theophilus  was  a  real  figure 
or  just  a  suppositious  one. 
2.1.1  THEOPHILUS  :  REAL  OR  FICTITIOUS?  ' 
Some  have  supposed  that  Theophilus  was  a  name  which  was 
artificially  coined  to  represent  any  'lover  of  God',  or  'anyone 
loved  by  God',  and  could  be  understood  in  a  symbolic  way  as  a 
discreet  pseudonym  for  'the  average  Christian',  or  'the  typical 
convert'. 
I}  However,  if  we  took  Theophilus  as  just  an  artifi- 
cially  coined  name,  discarding  any  historical  authenticity,  three 
doubts  arise. 
Firstly,  the  title  that  Luke  accords  to  Theophilus,  KP&ttCTE 
(xpät;  otot),  seems  too  artificial  for  use  in  relation  to  an 
imaginary  figure.  Kp&T%aioc  is  used  four  times  in  Luke-Acts,  " 
so  we  might  expect  consistency  from  the  author's  employment  of 
the  same  word  in  his  books.  In  a  formal  and  official  letter  (Ac 
23.26),  it  means  '(to)  His  Excellency  (the  Governor  Felix)';  in 
personal  address  (Ac  24.2),  it  occurs  as  'most  Excellent  Felix'; 
and  in  Ac  26.25  as  'most  Excellent  Festus'.  4)  These  usages  of 
the  epithet  in  Acts  show  us  apparently  that  in  Luke-Acts  upäti- 
2)  Cf.  White,  Luis's  Case,  20-24;  F.  F.  Brace,  The  loot  of  the  Acts  [IICNT]  (London:  Marshall,  Morgan  6 
Scott,  1972),  31. 
3)  Lk  1.3;  Ac  23.26;  24.3;  26.25. 
4)  In  all  three  places,  the  U.  E.  B.  translates  "lour  Excellency",  as  also  in  Lk  1.3. 2.  The  Sit:  im  Leben  of  Late-Acts  35 
atoS  is  used  as  a  title  attached  to  real  persons  who  held 
official  positions  in  the  Roman  government  of  equestrian  or 
higher  rank. 
5)  Accordingly,  in  view  of  Luke's  usage  of  this 
term,  it  seems  unlikely  that  xpättatoc  can  be  interpreted  merely 
as  'dear'  here  in  the  Gospel,  as  Schweizer  argues. 
6)  If  we  are 
allowed  to  take  xp&Ttatoc  as  a  title  of  a  Roman  official,  then 
it  seems  natural  to  regard  Theophilus  as  a  real  person,  either 
one  who  also  held  high  office  in  the  Roman  government, 
T) 
or, 
more  generally,  one  who  was  "socially  respected  and  probably  well 
off,  or  highly  placed  in  the  society  to  which  Luke  had 
access.  "8) 
Secondly,  the  conventional  practice  of  dedicating  treatises 
to  the  nobility  in  the  Graeco-Roman  society  of  Luke's  time  is  to 
be  taken  into  consideration. 
9)  This  practice  of  dedication  was 
prevalent  in  antiquity,  and  closely  linked  with  the  correlative 
practice  of  patronage  by  which  the  publication  and  dissemination 
of  a  book  was  possible: 
"Lukas  dem  angesehenen  Christen  Theophilus  sein  Werk  widmete,  darrt 
dieser,  antikem  Brauch  entsprechend,  für  dessen  Verbreitung  sorge.  " 
5)  Bruce,  Acts,  31;  White,  Lute's  Case,  21. 
6)  E.  Schweizer,  the  Cood  Ieas  according'  to  Lute  (London:  SPCK,  1984),  12-13.  Contra  Schweizer,  see  Evans, 
Commentary,  134. 
7)  White,  Lute's  Case,  21. 
8)  Pitzmyer,  Commentary,  300. 
9)  N.  Schmithals,  Das  BPaagelium  nach  Lukas  (Zürich:  Theologischer  Verlag,  1980),  17:  "Die  Widmung  eines 
Ruches  an  einen  Freund  oder  Gönner  rar  damals  veil  verbreitet.  "  See  also  D.  Guthrie,  1ev  festament  Introduction 
(Leicester:  IVP,  1978),  95;  G.  B.  Laird,  the  Gospel  of  St  Lute  [Pelican  GC]  (London:  AIC  Black,  1968),  14, 
44;  1.  Geldenhuls,  The  Gospel  of  late  [NICET]  (Grand  Rapids:  Eerdmans,  1911),  54;  L.  Norris,  The  Gospel  accor- 
ding  to  st.  Lute  [Tyndale  ITC]  (Leicester:  IV?,  1986),  66;  Fitsmyer,  Commentary,  299;  Creed,  Commentary,  5. 
10)  Schmithals,  Lukas,  17. 2.  The  Sitz  im  Leben  of  Luke-Acts  36 
In  keeping  with  this  custom,  we  may  infer  from  Luke's 
dedication  of  his  books  to  Theophilus  that  Theophilus  would  have 
been  the  sort  of  patron  who  would  have  provided  Luke  with  finan- 
cial  support  in  order  that  Luke  may  write  his  books,  and  in 
response  to  such  benevolence,  Luke  would  have  dedicated  his  works 
to  Theophilus.  In  consequence  it  does  not  appear  unreasonable 
that  Theophilus  should  be  a  real  figure. 
Thirdly,  another  point  that  must  be  considered  with  this 
discussion  of  the  dedication  is  that  the  preface  of  Luke's  Gospel 
is  written  not  in  ordinary  Greek  but  "in  excellent  Greek  with  a 
most  carefully  wrought  sentence  structure", 
") 
which  can  be 
clearly  distinguished  from  what  follows-12)  What  in  fact  made 
Luke  write  the  preface  in  such  a  different  way?  Attempts  have 
been  made  to  answer  this  question,  among  which  one  that  seems 
probable  is  that  Luke  used  excellent  Greek  with  well  organised 
sentence  structure  in  order  to  make  it  correspond  to  the  status 
of  his  patron  who  would  have  been  educated  and  cultured  in  the 
milieu  of  the  Oraeco-Roman  world.  This  notion  would  confirm  our 
assumption  that  Theophilus  was  a  government  official  in  the  Roman 
Empire,  or  a  person  of  similar  social  standing,  not  to  mention 
that  he  was  a  real  figure.  13) 
11)  1.  H.  Marshall,  Commentarf  oc  Lute  (NIGTC]  (Bieter:  Paternoster,  1989),  39.  Cf.  Fitzmyer,  Commeatarl, 
287-9;  Morris,  Commeotirl,  65;  Schweizer,  Late,  10;  Caird,  Comeentarf,  43. 
12)  Geldenhuys,  Commentary,  54-5:  "Where  in  the  rest  of  his  Gospel  he  does  not  continue  in  this  style  but 
in  the  Hebraising  style  of  the  Greek  translation  of  the  old  Testament,  in  Greek  which  reflects  Aramaic  idiom, 
or  in  the  daily  colloquial  style  of  that  time,  he  does  not  do  so  through  his  inability  to  write  classical 
Greek". 
13)  Recently  Alexander  produced  an  intriguing  article,  "Luke's  Preface  in  the  Context  of  Greek  Preface- 
Writing"  (dopt  28  (1986),  48-74),  which  challenged  directly  the  traditional  way  in  appreciating  the  prologue 
of  Luke-Acts,  which  has  been  adopted  as  a  common  assumption. 
Firstly,  as  compared  with  other  classical  Greek  literature,  Luke's  preface  "is  not  actually  very 
(continued...  I 2.  the  Sitz  im  Leben  of  Lude-Acts  37 
To  conclude,  we  may  state  that  the  title,  xp&ttatoS,  a  form 
of  dedication  and  the  artful  Greek  sentence  in  the  prologue 
suggest  that  Luke's  two  volumes  were  designed  to  be  presented  to 
a  real  person,  possibly  a  government  official,  which  might  entail 
that  he  was  endowed  with  the  education  and  culture  of  contempo- 
rary  Hellenistic  society. 
14 
2.1.2  THEOPHILUS:  CHRISTIAN  OR  NOT? 
The  next  problem  with  which  we  deal  is  whether  or  not  Theo- 
philus  was  a  Christian,  or  what  kind  of  relationship  he  had  with 
Christians,  such  as  would  have  caused  Luke  to  dedicate  his  work 
to  him.  It  would  seem  that  whether  Theophilus  was  already  a 
Christian  or  not  partly  depends  on  the  meaning  of  xaitlx{jeqt  in 
Lk  1.4,  so  here  a  need  arises  to  investigate  this  particular  word 
in  Luke's  Gospel.  It  may  mean  'to  report,  inform',  or  'to 
instruct'.  15  But  there  are  a  range  of  different  opinions  about 
13)(... 
continued) 
successful  rhetoric"  (50),  which  leads  to  denial  of  its  literary  excellence.  Secondly,  the  formula  of  Luke's 
preface,  "a  label  with  address",  does  not  have  any  parallel  in  classical  Greek  literature,  but  in  "scientific 
literature",  or  "technical  prose"  in  antiquity  (60).  Thirdly,  from  the  two  findings  it  is  derived  that  Luke 
may  have  belonged  to  the  'middlebrow  class'  (60),  which  would  be  congruous  with  the  general  picture  of  the 
congregations  of  the  Pauline  communities.  In  summing  up,  her  contention  can  be  summarised  as  follows:  "the 
scientific  tradition  provides  the  matrix  within  which  we  can  explore  both  the  social  and  the  literary  aspects 
of  Luke's  work,  both  the  man  himself  and  the  nature  of  his  writings'  (70). 
Indeed,  this  discovery  would  "broaden  our  definition  of  literature,  that  is,  widen  the  canon  of 
contemporary  literature  with  which  the  New  Testament  writings  can  properly  be  compared'  (61).  However,  in 
relation  to  our  subject  here,  m1  impression  is  that  her  stress  appears  to  be  directed  mainly  to  the  uniqueness 
of  the  formula  of  the  preface,  but  not  the  literary  skill  which  seems  to  remain  in  its  own  right  (Evans, 
CommeDtary,  122;  1.6.  Fearghail,  the  Introduction  to  Lake-Acts:  A  Stadt  of  the  Role  of  L1  1,1-1,11  is  the 
Composition  of  Late's  rio-volume  Fort  [Roma:  Editrice  Pontificio  Istituto,  1991],  10.11),  Even  if  her 
contention  is  to  be  followed,  we  aal  still  state  that  Luke  made  his  best  endeavours  to  honor  his  dedicatee, 
"drawing  on  the  only  style  he  knows  which  is  at  all  appropriate  to  the  occasion"  (65). 
14)  Marshall,  Commentary,  39;  Schweizer,  Late,  10;  Caird,  Commentary,  43. 
15)  F.  Bovon,  Das  Bvaa;  elium  mach  Was  [EKUT],  Lk  1,1-9,50,  (Zürich:  Ben:  iger  Verlag,  1989),  41. 
originally  it  means  'to  sound  in  ears',  and  then  'to  teach  by  word  of  mouth',  but  sometimes  also  (in  the 
passive)  'to  be  informed  through  rumours'  (Ac  21.21,24;  cf.  18.25;  Rom  2.18;  1Cor  14.19;  Gal  6.6;  Geldenhuys,  ýý__L--.  C71 2.  the  Sitz  im  Leben  of  Lote-Acts  38 
the  interpretation  of  it,  so  that  we  are  invited  to  discuss 
them.  16) 
Generally  speaking,  this  word,  r  attX1jO,  C,  can  be  rendered 
in  two  ways.  Firstly,  the  passive  of  xatTXtw  can  imply  "to  be 
instructed",  which  is  based  on  the  fact  that  the  word  is  so  often 
used  of  the  instruction  of  Christian  converts  or  inquirers  (Ac 
18.25;  lCor  14.19),  so  it  seems  possible  that  it  refers  to 
christian  instruction  which  Theophilus  has  already  received.  17) 
In  this  case,  we  can  say  that  Theophilus  was  already  a  Christian, 
but  his  knowledge  concerning  Jesus  and  his  Gospel  was  too 
incomplete  and  not  sufficiently  based  on  firm  ground,  which  would 
have-  caused  Luke  to  address  his  writing  to  him,  so  that  he  might 
learn  the  truth  with  full  certainty  (bafoälEta),  18) 
Secondly,  it  can  denote  "to  be  informed",  which  is  based  on 
the  meaning  of  Ac  21.21,24,  where  Luke  has  the  word  twice  in  the 
sense  of  "to  receive  an  unfavourable  (or  hostile,  wrong)  report". 
In  this  case,  Theophilus  may  have  been  still  an  outsider,  but 
interested  in  Christianity.  19)  In  either  case,  1C  tT  XT'ienc  indi- 
16)  Cf.  P.  Nussner,  "xo8etiC  is  Lukasprolog",  in  Jesus  und  Paulus:  Festschrift  fair  N.  C.  drimmel  (Göttingen: 
1975),  253-5;  M.  Vögel,  "Eregetische  Erwägungen  :  um  Verständnis  des  Begriffs  xa8Etgc  in  lukanischen  Prolog", 
17S20  (1973/4),  289-299;  G.  Schneider,  "Sur  Bedeutung  won  WEN;  in  lukanischen  Doppelwerk"  (1977),  in  Lukas, 
rhealegie  der  deilsfeschicbte  (llbnnigstein:  Verlag  Peter  Hanstein,  1985);  R.  J.  Dillon,  "Previewing  Luke's 
Project  from  His  Prologue  (Luke  1:  1-4)",  CBQ  43  (1981),  219-223;  and  E.  J.  Karris,  Late:  Artist  and  tbeolegiaa 
(Eev  York:  Paulist  Press,  1985),  8-10. 
11)  Creed,  Commentary,  5;  Fearghail,  Lute-Acts,  113.  Cf.  H.  Schürmann,  Das  Lahsevangelium  [HTKHT],  Erster 
Teil,  (Freiburg:  Herder,  1969),  15. 
18)  Geldenhuys,  Commeotarf,  54;  Marshall,  Commentary,  43;  Schweizer,  Late,  13.  Guthrie,  Introduction,  96, 
and  Fit:  myer,  Commentary,  300,  render  this  word  as  "catechetical  instruction",  while  Schmithals,  Lukas,  11, 
asserts  that  "Er  schreibt  für  solche,  die  im  christlichen  Glauben  unterricXsind  (v.  4);  Christen  sind  seine 
Leser".  t 
11  19)  R.  Manson,  the  Gospel  of  Lake  [MJTC]  (London:  Hodder  &  Stoughton,  1930),  3;  R.  Maddox,  the  Purpose 
of  Lute-Acts  (Göttingen:  Vandenhoeck  5  Ruprecht,  1982),  12;  N.  E.  Bundy,  Jesus  and  the  first  three  Gospels 
(Cambridge,  Mass.:  Harvard  University  Press,  1955),  4;  Morris,  Commentary,  67;  Caird,  Commentary,  44.  Cf. 
(continued...  ) 1.  The  fits  im  Leben  of  Luke-Acts  39 
cates  that  certain  things  are  lacking  in  Theophilus'  knowledge 
of  the  Gospel  story,  so  it  would  seem  that  Luke  desired  to 
supplement  what  was  lacking  on  the  part  of  Theophilus. 
It  would  be  insufficient  to  discuss  only  xaTtxij8nc  when  we 
are  gathering  information  about  Theophilus.  We  need  to  discuss 
other  words  in  the  prologue  which  might  be  related  to  uaxgX46Iit, 
or  Theophilus  himself  directly  or  indirectly.  In  this  context, 
the  first  word  that  attracts  our  attention  is  the  word  Aöyot  in 
Lk  1.4,  because  in  this  context  ASyot  might  be  rendered  as 
referring  to  "the  various  pieces  of  instruction  which  Theophilus 
has  already  received", 
20 
so  related  to  xp&ypata  of  v.  1,  by 
which  Luke  means  the  life,  death  and  resurrection  of  Jesus.  21) 
Along  with  this  word,  tx%y%v&axw  is  also  of  crucial  importance 
in  appreciating  v.  4.  According  to  its  lexical  meaning,  tntytv&- 
crw  means  "to  recognize"  or  "to  perceive",  which  is  chosen 
sometimes  to  mean  to  confirm  knowledge  already  received. 
22 
Consequently  what  Theophilus  is  meant  to  recognize  or  perceive 
is  the  assurance  or  certainty  (&a4UEta)  of  the  instruction  or 
information  he  has  already  received. 
23)  Therefore  if  we  consider 
these  words,  i.  e.  tact  yt  v(aaxo  -  and  )  6yot  along  with  xaTiX1jOyc,  it 
would  be  likely  at  least  in  this  context  that  the  term  refers  to 
19)(...  continued) 
Geldenhuys,  Commentary,  54.  In  line  with  this,  Beyer  holds  that  Theophilus  had  learned  about  Jesus  by  hearsay 
(R.  I.  Beyer,  xctrats,  TO!?,  3:  638-640). 
20)  Marshall,  Commentarj,  44.  Cf.  Schweizer,  Late,  13. 
21)  Bevan,  Lolas,  35;  Fitzmyer,  Commentary,  292. 
22)  Bevan,  Latas,  40:  "&  tpi4axe  hat  hier  die  Bedeutung  )genau  erkennene,  nachden  die  lufeerksamkeit  auf 
(tat)  die  Person  oder  die  Sache  gelenkt  worden  ist,  Leint  also  eine  bewußte  und  erarbeitete  Einsicht,  nicht 
vollständiges  Wissen'.  Cf.  Geldenhuys,  Commeatarf,  57. 
23)  Maddox,  The  Purpose,  13. 2.  The  Sit:  im  Leben  of  Laie-Acts  40 
Christian  instruction  Theophilus  had  already  received,  although 
KatTX40gc  itself  may  be  used  in  a  neutral  sense.  To  sum  up,  when 
Luke  wrote  and  dedicated  his  work  to  Theophilus,  Theophilus  was 
probably  already  a  Christian  who  had  received  formal  Christian 
instructions  in  certain  ways,  and  was  very  interested  in  it. 
Hence,  Luke  dedicated  his  two  volumes  to  him  in  order  to  supple- 
ment  his  insufficient  knowledge  about  Jesus  and  his  Gospel. 
2.1.3  THE  CULTURAL  BACKGROWID  OF  LORE'S  CONMUIITY 
Up  to  now  on  the  grounds  of  Theophilus'  title,  upätt  ate, 
which  can  refer  to  Roman  officials  (Ac  23.26;  24.3;  26.25),  we 
may  assume  that  Theophilus  was  a  Gentile.  However,  when  we  are 
reminded  that  Luke  presupposes  a  knowledge  of  the  Old  Testament 
and  Jewish  history  (1.7;  4.38;  8.9f.;  9.28-36),  and  that  what 
Jesus  means  by  the  self-designation  'the  Son  of  Man',  or  by  'the 
24)  Kingdom  of  God'  is  never  explained  in  the  Gospel,  we  cannot 
rule  out  the  possibility  that  the  intended  audience  of  Luke's 
work  included  Jewish  Christians.  Apparently  this  argument  seems 
contrary  to  the  above  conclusion  if  the  Gentile  Theophilus  is 
representative  of  the  intended  audience  of  Luke-Acts.  Owing  to 
these  elements,  Esler  insists  that  Luke's  community  was 
"A  mixture  of  Jew  and  Gentile,  in  which  each  group  is  significant  .... 
with  the  qualification  that  most  of  the  Gentiles  in  Luke's  camnunity 
had  not  converted  to  Christianity  from 
ýolatry, 
but  had  previously 
been  associated  with  Jewish  synagogues.  " 
But  when  we  encounter  the  universalist  theme  in  Luke-Acts, 
24)  Ibid.,  14-5. 
25)  Esler,  Community,  31.  Cf.  Maddox,  the  Purpose,  15. 2.  The  Sitz  in  Leben  of  Late-Acts  .  41 
noted  as  significant  by'  the  vast  majority  of  scholars  and 
indicating  that  in  essence  Luke-Acts  was  designed  for  Gentile 
missions, 
26)  this  compromising  solution  to  our  problem  cannot  be 
regarded  as  an  ultimate  answer. 
In  view  of  this  understanding  of  two  differing  elements  in 
Luke's  writing,  i.  e.  the  atmosphere  of  the  O.  T.  and  Judaism  on 
one  side,  and  the  universalism  on  the  other,  we  may  come  to  the 
conclusion  that  Theophilus  was  originally  a  Gentile,  but  heard 
about  the  Christian  faith  and  received  various  pieces  of  Chris- 
tian  information  and  instruction,  so  that  finally  he  might  have 
come  to  be  aware  of  these  things  that  were  originally  Jewish 
concepts.  In  other  words,  it  would  seem  plausible  that  since  the 
Gentile  Christian  audience  for  whom  Luke  wrote  his  work  had 
already  obtained  Christian  instruction  which  would  have  included 
a  wide  range  of  knowledge  of  the  O.  T.  and  Jewish  history,  Luke 
would  have  presupposed  that  his  readers  had  some  knowledge  of 
basic  motifs  which  would  be  essential  for  a  clearer  understanding 
of  Christian  themes,  such  as  the  Kingdom  of  God,  the  Son  of  Man, 
and  the  history  of  Israel  based  on  the  O.  T. 
2.1.4  THEOPHILUS  :A  REPRESENTATIVE  OF  LUXE'S  AUDIENCE? 
After  having  examined  the  question  of  the  reality  of 
Theophilus,  we  could  conclude  that  Theophilus  was  a  patron,  but 
no  more  than  that.  In  other  words,  Theophilus  would  have  provided 
Luke  his  client  with  money  and  personal  care  to  enable  Luke  to 
26)  There  is  ample  evidence  to  support  a  Gentile  destination  of  Luke's  two-volume  work,  of  which  major 
evidence  we  may  point  out  Luke's  universalism  which  is  to  be  found  in  Lk  2.14,32;  3.4-6;  4.25-27;  9.54;  10.33; 
17.16;  24.47).  For  more  detail  of  Luke's  interest  in  Gentile  Christians,  see  Fitrmper,  Commeatarj,  58;  Morris, 
Commeatarj',  36-37;  Guthrie,  Ietroductioa,  90;  and  R.  H.  Gundry,  A  Surrey  of  the  dev  festareat  (Grand  Rapids: 
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write  Luke-Acts,  but  would  have  had  nothing  to  do  with  the  work 
itself. 
But  if  we  look  carefully  into  the  content  of  the  Gospel  in 
particular,  we  would  not  fail  to  notice  a  very  significant 
feature  unique  to  Luke  that  there  is  a  large  quantity  of  material 
in  the  Gospel  which  on  most  occasions  is  related  either  to  the 
problem  of  wealth  or  to  the  right  or  wrong  use  of  material 
possessions  one  way  or  another. 
27.  )  If  Theophilus  was  a  real 
figure,  then  he  must  have  been  very  rich,  his  title  being 
properly  allowed  for.  Hence,  it  seems  likely  that  as  a  rich  man, 
he  would  have  been  interested  in  these  issues  being  addressed  in 
Luke's  Gospel,  and  that  might  be  connected  with  Luke's  original 
intention  with  which  he  wrote  his  work  and  dedicated  it  to  the 
rich  patron.  Therefore,  on  the  grounds  of  'this  result,  we  'can 
build  our  hypothesis  that  when  dedicating  his  work  to  Theophilus, 
at  the  same  time  Luke  would  have  included  in  his  intended 
audience  any  others  of  similar  social  standing  to  Theophilus.  28) 
This  would  imply  that  Theophilus  stands  for  Luke's  intended 
readers  who  might  also  have  been  rich  and  educated  or  cultured 
Gentiles  and  who  knew  something  about  the  Christian  faith.  29) 
2.1.5  SUMMARY  JI(D  CONCLUSION 
The  examination  of  the  preface  of  Luke's  Gospel  with  a  focus 
on  the  identity  of  Theophilus  has  revealed  that  Theophilus  was 
27)  See  chapters  7,8  and  9  for  this  subject. 
28)  A.  C.  Allison,  "Was  there  a  'Lukan  Community'?  ",  IBS  10  (1988),  70;  cf.  66. 
29)  Nith  regard  to  the  representativeness  of  Theophilus,  C.  Schneider  (Das  dvan9elium  loch  Lntas,  (Würz- 
berg:  Echter  Verlag,  1977]),  1:  42,  states  that  "Theophilus,  aller  Wahrscheinlichkeit  nach  eine  historische 
Persbnlichkeit,  steht  stellvertretend  für  die  Christen  der  betreffenden  Zeit'. . 
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not  only  a  patron  of  Luke  by  whom  the  publication  and  dissemina- 
tion  of  Luke's  work  was  made  possible,  but  also  a  recipient  of 
Luke's  information,  and  as  such  he  could  also  represent  the 
intended  audience  whom  Luke  would  have  had  in  view  when  writing 
his  two  volumes. 
Why  this  conclusion  concerning  Theophilus  is  singled  out  is 
because  it  seems  relevant  to  exploring  the  general  Lukan  Sitz  im 
Leben.  That  is  to  say,  by  means  of  the  above  conclusion  regarding 
Theophilus,  the  Sitz  im  Leben  of  Luke-Acts  can  be  explored  in 
such  a  way  that  follows  the  hypothesis  that  Theophilus  represents 
Luke's  intended  audience  in  Luke-Acts.  This  would  suggest  that 
the  contemporary  community  of  Luke  for  which  the  two  volumes  were 
written  included  probably  those  who  were  rich  and  educated  Gen- 
tiles,  who  possessed  some  knowledge  of  the  basic  conceptions  of 
the  Christian  Gospel  which  are  rooted  in  the  Old  Testament,  and 
were  also  genuinely  interested  in  having  a  historical  account  of 
the  origin  of  Christianity.  To  conclude,  we  might  suggest  that 
the  readers  envisaged  by  Luke  in  his  writing  of  Luke-Acts  were 
"mainly  Gentile  Christians  in  a  Gentile  setting,  and  Theophilus 
30) 
was  one  of  them". 
2.2  THE  SOCIAL  SETTING  OF  LORE'S  COM  INITY 
Thus  far  we  have  tried  to  discover  the  Lukan  Sitz  im  Leben 
mainly  focusing  on  some  information  gathered  about  Theophilus, 
developing  the  hypothesis  that  Theophilus  was  not  just  Luke's 
patron,  but  also  a  recipient  of  Luke's  writings,  and  as  such  he 
may  be  regarded  as  a  representative  of  the  intended  audience  to 
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whom  Luke  delivered  his  two  volumes. 
Before  pursuing  further  evidence  which  might  support  this 
hypothesis  concerning  Luke's  community, 
31)  it  might  be  helpful 
at  this  stage  to  deal  with  some  details  concerning  other  early 
Christian  urban  communities  which  may  be  comparable  to  Luke's. 
In  particular,  it  may  be  fruitful  for  comparison  with  the  Sitz 
im  Leben  of  Luke's  community  to  note  the  investigation  of  the 
Pauline  communities  that  Meeks  and  Thei(3en  have  made  by  means  of 
sociological  analysis. 
2.2.1  THE  SOCIAL  SETTING  OF  THE  PAULINE  COMMUNITIES 
Theißen  and  Meeks  are  engaged  in  applying  a  sociological 
method  to  analyze  social  stratification  of  the  Pauline  congrega- 
tion  (Theißen32))  and  Hellenistic  primitive  Christianity  (Meeks) 
in  order  to  refute  a  prevailing  theory,  i.  e.,  that  the  Early 
Church  is  composed  of  the  lower  classes  or  proletariat,  and 
Christianity  had  been  a  movement  of  the  lowest  classes. 
33)  Prota- 
31)  Allison  puts  into  a  question  the  effort  at  identification  of  the  Lukan  community  in  his  article,  "Was 
there  a  'Lukan  Community'?  ".  Describing  Luke  as  a  peripatetic  who  accompanied  Paul,  the  wandering  missionary, 
Allison  argues  that  there  can  be  no  so-called  Lukan  Community,  because  Luke  along  with  Paul  did  not  belong  to 
any  specific  community  in  a  geographical  sense,  but  had  "the  church  universal"  in  view  (63).  In  accordance  with 
this  stance,  he  goes  on  to  contend  with  confidence  that  there  is  no  evidence  that  there  were  specific  problems 
in  Luke's  community,  otherwise  it  "would  have  manifested  itself  in  some  obvious  fashion'  (67). 
As  a  response  to  this  challenge,  we  may  ask  him  a  question,  'how  can  he  explain  the  theme  of  poor  and 
rich  in  Luke's  Gospel  which  is  made  manifest  as  a  distinctive  feature  as  Luke  is  compared  with  the  other 
Evangelists,  particularly  bark,  and  can  be  consistently  observed  throughout  the  Gospel?  '.  Rather,  when  we  are 
honest  to  face  the  sheer  mass  of  material  on  poor  and  rich  in  Luke-Acts,  we  could  not  resist  the  idea  that 
there  was  a  problem  related  to  the  rich  and  poor  in  Luke's  community,  which,  contrary  to  Allison's  argument, 
was  clearly  manifested  "in  a  obvious  fashion".  Therefore,  it  does  not  seem  to  be  easy  to  lend  credence  to 
Allison's  challenge  to  the  notion  of  a  Lukan  community. 
32)  The  case  of  G.  Theißen  (the  Social  Setting  of  Pauline  Christianity  [Philadelphia:  Fortress  Press, 
1982])  is  confined  to  the  Corinthian  Church,  although  the  result  of  his  analysis  could  be  applicable  to  other 
churches  in  the  Roman  Empire  of  that  age. 
33)  As  one  source  of  this  common  view,  Meeks  refers  to  Celsus'  statement  which  appears  in  Contra  Celsum 
written  by  Origen  (3.44):  "Celsus...  alleged  that  the  church  deliberately  excluded  people  because  the  religion 
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gonists  who  champion  this  conservative  theory  use  1Cor  1.26-29 
as  their  evidence,  but  in  using  the  same  passage,  Thei(3en 
presents  a  different  explanation,  that  is,  that  there  were  some 
in  the  Corinthian  congregation  who  were  wise,  powerful  and  well 
born,  and  although  they  were  a  minority  in  numbers,  yet  they  were 
"a  dominant  minority"-in  the  communities. 
34) 
To  prove  their  cases,  Theipen  and  Meeks  attempt  to  interpret 
the  socio-economical  status  of  all  the  figures  who  appear  in  the 
Pauline  Epistles,  mainly  in  those  to  the  Corinthians  and  Romans, 
as  far  as  the  biblical  material  permits.  As  a  result,  Thei(3en 
singles  out  some  wealthy  members  of  the  communities,  such  as 
Erastus,  Gaius,  Lydia,  Priscilla  and  Aquila,  Titus  Justus, 
Crispus,  Phoebe,  Sosthenes,  Stephanas,  and  Chloe's  people,  and 
Meeks  adds  to  them,  Barnabas,  Mark  (Ac.  12.12),  Philemon  and 
Apollos,  too.  The  criteria  employed  to  analyze  such  figures  are 
also  noteworthy.  Thei(3en  presents  as  criteria  for  elevated  social 
status,  "statements  about  holding  office,  about  'houses',  about 
assistance  rendered  to  the  congregation,  and  about  travel",  35) 
which  it  seems  to  me  work  quite  effectively  in  this  type  of 
analysis.  In  the  case  of  Meeks,  being  cautious  "in  applying  to 
ancient  society  a  theory  that  has  been  empirically  generated  from 
observations  about  a  modern  society", 
36)  he  chooses  some  major 
figures  from  sixty-five  individuals  who  would  be  of  help  in 
33)(...  continued) 
was  attractive  only  to  'the  foolish,  dishonourable  and  stupid,  and  only  slaves,  women,  and  little  children" 
(N.  A.  Meeks,  the  first  Urban  Christians  Rev  Haven:  Yale  University  Press,  19831,51). 
34)  Theiden,  Social  Setting,  70-73;  cf.  Reeks,  Urban  Christians,  51-53. 
35)  Theißen,  Social  SettiNI,  73- 
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analyzing  the  Pauline  communities.  After  having  analyzed  their 
socio-economic  status,  Meeks  comes  to  the  conclusion  that  the 
Pauline  communities  consisted  of  people  of  the  middle  class  of 
that  time. 
"The  extreme  top  and  bottom  of  the  Greco-Roman  social  scale  are  missing 
from  the  picture.  It  is  hardly  surprising  that  we  meet  no  landed 
aristocrats,  no  senators,  equites,  nor  (unless  Erastus  might  qualify) 
decurions.  But  there  is  also  no  specific  evidence  of  people  who  are 
destitute  -  such  as  the  hired  menials  and  dependent  handworkers;  the 
poorest  of  the  poor,  peasants,  agricultural  slaves,  and  hired  agricul- 
tural  day  labors  s,  are  absent  because  of  the  urban  setting  of  the 
Pauline  groups". 
Thei(3en's  conclusion  is  similar  to  that  of  Meeks:  "In  conclusion 
it  can  be  said  that  Hellenistic  primitive  Christianity  was 
neither  a  proletarian  movement  among  the  lower  classes  nor  an 
affair  of  the  upper  classes" 
38) 
In  addition  to  this,  it  is  well  worth  noting  that  the  urban 
environment  of  Pauline  Christianity  described  by  Meeks39)  con- 
tributes  much  to  our  appreciation  of  the  socio-economic  setting 
of  the  Pauline  communities.  In  particular,  that  he  connects  Roman 
Imperialism,  Hellenism  and  Urbanization  together  is  fairly 
instructive  for  our  understanding  of  the  areas  where  Paul 
travelled  to  and  fro  in  order  to  advance  the  Gospel  of  Jesus.  40) 
And"that  the  major  places  in  the  Roman  East  where  Paul  worked  are 
cities  is  also  significant,  and  explains  the  relation  between 
Paul's  mission  and  his  contemporary  situation. 
37)  Ibid.,  73. 
38)  !  heißen,  Social  Setting,  106. 
39)  Meeks,  Urban  Christians,  9-50. 
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2.2.2  IS  LUKE'S  COMMUNITY  THE  SAME  AS  PAUL'S? 
My  question  raised  in  relation  to  the  conclusions  derived 
from  the  application  of  the  sociological  analyses  of  the  Pauline 
congregations  made  by  Thei(3en  and  Meeks,  is  whether  it  has  to  do 
with  the  background  of  Luke's  community  with  which  my  research 
is  concerned. 
Before  providing  a  proper  answer  to  this  question,  it  would 
be  requisite  for  us  to  compare  some  aspects  of  Luke  with  Mark  in 
order  to  find  particular  aspects  in  Luke  relevant  to  discovering 
the  Sitz  im  Leben  of  Luke's  community.  It  is  noteworthy,  for 
instance,  that  Luke  uses  x6U  c  four  times  as  mA￿j`  as  Mark  does, 
and  describes  on  the  whole  the  earthly  ministry  of  Jesus  centring 
around  nL6  .  c;  c  . 
41)  Based  on  this  aspect,  we  may  suggest  at  least 
that  Luke  is  more  concerned  with  n6l%C  than  X4pa,  which  offers 
us-some  grounds  favourable  to  our  hypothesis  that  Luke-Acts  was 
written  under  the  circumstances  of  an  urban  setting.  42 
In  keeping  with  this  feature,  we  may  reckon  with  another 
feature  which  Luke's  community  seems  to  have  shared  in  common 
with  the  Pauline  communities.  That  is,  there  are  a  certain  number 
of  wealthy  people  in  Luke's  congregation  as  in  Paul's.  As 
evidence  that  they  were  present  in  Luke's  community,  first  of 
all,  Luke's  literary  artifice  can  be  mentioned  which  is  to  be 
found  in  the  Prologue  (Lk  1.1-4),  and  the  narrative  of  the  sea 
voyage  and  shipwreck  in  Acts  27.  Since  "the  literary  education 
offered  by  the  Hellenistic  cities  was  largely  inaccessible  to  the 
41)  Xk  --  9  times;  Lk  :  39  tines  in  the  Gospel;  Lk  4.29,31,43;  5.12;  7.11,12,37  etc. 
42)  H.  J.  Cadbury,  The  Style  aad  Literarf  Xethod  of  Luke  (Cambridge,  Nass.:  Harvard  University  Press,  1920), 
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lower  orders", 
43)  it  would  be  possible  to  surmise  that  "its 
author  came  from  the  upper  segment  of  Greco-Roman  society". 
44) 
But  he  clearly  wrote  to  be  understood  and  appreciated  and  we  may 
thus  surmise  that  there  were  also  other  members  with  the  same 
background  as  Luke  in  his  community.  This  would  indicate  that 
Luke  wrote  the  two  volumes  in  and  for  an  urban  Christian  commun- 
ity  which  might  be  a  city  of  the  Roman  Empire  where  Hellenistic 
culture  was  strong. 
45) 
Secondly,  when  we  consider  figures  who  appear  in  Luke-Acts, 
such  as  Levi  who  appears  to  be  rich  enough  to  hold  a  banquet  for 
Jesus  and  his  disciples  (Lk  5.27-29),  Joanna,  the  wife  of  Herod's 
steward  Chuza  (Lk  8.3),  Joseph  of  Arimathea  (Lk  23.50),  Zacchaeus 
(Lk  19.1-10),  the  Ethiopian  Eunuch  (Ac  8.26-39),  Manaen,  a  member 
of  the  court  of  Herod  the  Tetrach  (Ac  13.1),  Sergius  Paulus,  the 
proconsul  of  Cyprus  (Ac  13.7),  Greek  women  and  men  of  noble  birth 
from  Beroea  (Ac  17.12)  and  the  Ephesian  Asiarchs,  who  are 
described  as  Paul's  friends  (Ac  19.31),  it  can  be  said  that 
Luke's  focus  on  such  figures  probably  indicates  the  sort  of 
milieu  with  which  some  in  Luke's  community  could  identify. 
In  addition,  that  wealthy  Christians  were  present  in  Luke's 
community  is  confirmed  by  the  material  in  the  Gospel  which  Jesus 
uses  as  warnings  and  exhortations  towards  the  rich  as  to  how  use 
possessions  in  a  Christian  way.  This  material  includes  the 
parables  of  the  Good  Samaritan  (10.30-37),  the  Rich  Fool  (12.13- 
21),  the  Unjust  Steward  (16.1-13),  the  Rich  Man  and  Lazarus  (16. 
43)  A.  H.  K.  Jones,  the  Creel  Citf  from  Alezaoder  to  Justinian  (Oxford:  Clarendon  Press,  1940),  285. 
44)  Esler,  Community,  186. 
45)  Cf.  Cadbury,  The  Style,  245-9;  Esler,  Community,  30;  Xarshall,  Commentary,  33. 1.  The  Sitz  im  Leben  of  Lute-Acts  49 
19-31),  the  Great  Banquet  (14.16-24),  and  the  incident  of  Zacc- 
haeus  (19.1-10),  all  of  which  occur  in  Luke's  special  material, 
and  finally,  the  incident  of  the  Rich  Ruler  (18.18-30).  The 
commands  to  give  alms  (12.33;  11.41)  and  to  share  food  and 
clothing  (3.10-11)  with  those  who  have  none  are  also  to  be  taken 
as  tokens  of  the  presence  of  wealthy  members  in  Luke's  community. 
Among  these  passages,  it  would  be  helpful  to  note  especially 
the  parable  of  the  Great  Banquet  and  the  account  of  the  Rich 
Ruler.  Firstly,  in  the  parable  of  the  Great  Banquet  and  Jesus' 
sayings  attached  to  it  (14.1,12-24),  we  can  notice  that  Jesus' 
command  to  the  rich  Pharisee  who  invited  him  to  a  meal  is  to  be 
reckoned  as  an  indication  of  the  presence  of  rich  people  in 
Luke's  community,  who  can  afford  to  invite  other  people,  social 
equals  of  affluence,  who  will  do  the  same  thing  to  them  in  return 
(v.  12).  46)  Secondly,  in  the  incident  of  the  Rich  Ruler,  it  is 
to  be  noticed  that  as  compared  with  Mark  (10.22)  and  Matthew 
(19.22),  Luke's  treatment  of  the  Rich  Ruler  is  different,  because 
he  did  not  depart  from  the  scene  as  he  did  in  Mark  and  Matthew. 
This  change  by  Luke  enables  us  to  suppose  that  there  would  have 
been  problems  that  the  rich  members  may  cause  in  Luke's  commu- 
nity. 
47 
Having  found  out  that  Luke's  community  was  situated  in  an 
urban  setting,  so  that  it  was  very  similar  to  that  of  those  of 
Paul,  we  may  ask  a  question  in  relation  to  this  fact,  'Is  it 
probable  that  the  settings  are  so  similar  that  the  result  of 
46)  Cf.  Karris,  "Poor  and  Rich",  120-121. 
47)  Cf.  Esler,  Community,  185;  Earris,  "Poor  and  Rich",  123.  It  appears  that  influenced  by  other 
Synoptists'  account,  Marshall,  Commentary,  683,  assumes  that  the  Rich  Ruler  went  avay  from  the  scene.  This 
results  from  lack  of  attention  to  the  text.  In  fact  he  remains  present  to  hear  Jesus'  instruction. 2.  The  Sitz  im  Leben  of  Luke-Acts  50 
sociological  analysis  drawn  from  the  Pauline  communities  can 
apply  without  any  modification  to  the  situation  of  Luke's 
community?  '  In  order  to  afford  an  appropriate  answer  to  this 
question,  it  should  be  borne  in  mind  that  although  in  Luke  there 
is  plenty  of  material  about  (ol)  'Ao6a%o%  which  appears  in 
relation  to  exhortations  to  almsgiving  and  warnings  about  the 
wrong  use  of  wealth, 
48)  there  is  also  ample  material  about  of 
nzoXoi  in  relation  to  injunctions  of  almsgiving. 
49)  What  is  to 
be  noticed  particularly  in  this  context  is  that  the  poor  who 
appear  in  Luke's  Gospel  are  not  the  ordinary  poor,  but  the 
crippled,  the  blind,  lepers,  who  are  not  able  to  provide  for 
themselves  at  all,  so  that  without  others'  donation  they  would 
have  been  left  to  die  out  of  hunger.  50)  It  is  apparent  that  such 
a  helpless  destitute  group  of  people  do  not  appear  in  the  Pauline 
epistles,  owing  to  which  Meeks  comes  to  conclude  that  the  extreme 
bottom  of  the  society  is  missing.  If  the  of  'ioXot  had  not  been 
in  the  community  and  the  numbers  had  been  so  small  that  they 
might  have  been  negligible,  how  can  it  be  explained  that  there 
occur  so  often  exhortations  to  almsgiving  on  behalf  of  the  poor 
in  the  Gospel,  which  makes  it  distinctive  among  the  Gospels  so 
as  to  be  called  'the  Gospel  for  the  poor'?  Accordingly,  it  would 
48)  Lk  6.24-25;  12.16f.;  16.19f.;  18.23f.;  19.2f.;  21.1f. 
:.  49)  Lk  14.13,21;  16.20,22;  18.22;  19.8;  21.3.  In  some  passages  such  as  4.18;  6.20;  7.22,  of  xtazoi  are 
referred  to,  although  exhortations  relevant  to  alnsgiving  are  not  mentioned.  And  Lk  12.33;  11.41  can  be  also 
singled  out  as  tokens  of  the  presence  of  the  oL  xta  of  in  the  community. 
50)  Lk  7.22;  14.13,21;  16.20-22.  In  addition  to  these  accounts,  Bsler,  Commucitl,  186-7,  points  out  three 
more  cases  which  would  indicate  the  presence  of  the  poor  in  Luke's  community;  i)  the  Lord's  prayer  (11.1-4) 
where  the  disciples  are  commanded  to  pray  for  daily  bread  (0'  4pfpor);  ii)  the  parable  of  the  Lost  Drachma 
(15.8-10)  -  the  woman  who  appears  in  this  parable  is  seen  to  have  as  her  total  wealth  just  ten  drachmae  that 
are  equal  to  'the  income  from  ten  days'  labour";  iii)  the  Birth  larrative  where  Jesus'  earthly  parents  appear 
to  have  been  poor  so  as  to  afford  the  offering  of  the  poor  when  his  mother  was  purified  in  the  Temple"  (2.24). 2.  the  Sitz  is  Leben  of  Lute-Acts  51 
be  wrong  to  neglect  this  element  in  analyzing  the  social  strati- 
fication  of  Luke's  community  in  terms  of  a  sociological  approach. 
Thus  to  be  short,  it  is  probable  that  poor  and  destitute  people 
comparable  to  Lazarus  (16.20)  were  present  in  Luke's  community. 
Therefore,  it  is  certain  that  there  is  a  point  of  difference 
between  Luke's  community  and  the  Pauline  communities,  and  as  a 
result  it  would  be  unreasonable  that  we  should  adopt  wholesale 
the  results  of  the  sociological  analysis  of  the  Pauline  commun- 
ities  made  by  Theißen  and  Meeks,  and  apply  it  without  hesitation 
to  analyze  Luke's  community.  To  put  it  another  way,  when  we  take 
into  account  the  presence  of-both  classes,  that  is,  the  poor  and 
the  rich  in  Luke's  community,  it  would  not  be  unreasonable  to 
suppose  that  unlike  the  Pauline  communities  where,  according  to 
Meeks,  the  extreme  bottom  of  the  society  is  absent,  Luke's 
community  can  be  characterized  as  a  society  in  which  the  wealthy 
and  the  destitute  are  mixed  up. 
51)  In  other  words,  although  the 
extreme  top  of  the  contemporary  social  scale  may  be  missing,  it 
is  probable  that  the  extreme  bottom  of  the  society  is  present  in 
Luke's  Community. 
52) 
This  conclusion  on  the  Lukan  Sitz  im  Leben  appears  fairly 
similar  to  that  of  Karris,  so  a  need  to  compare  these  two 
opinions  on  the  Sitz  im  Leben  of  Luke-Acts  would  be  desirable. 
Karris'  effort  to  discover  the  Lukan  Sitz  im  Leben  through 
the  eyes  of  the  theme  of  poor  and  rich  yields  valuable  results 
51)  Farris,  "Poor  and  Rich",  124. 
52)  Esler  (Community,  183-4)  also  attempts  to  compare  Luke's  community  with  that  of  Corinth  consulting 
the  work  of  G.  TheiPen,  but  it  appears  tojalf-baked,  for  he  overlooks  Theipen's  point  (Social  Settia9,106) 
that  there  was  no  lower  stratum  of  the  society  present  in  the  Corinthian  Church,  which  refutes  his  position. 
Cf.  Meeks,  Qrbaa  (Instills,  73.  The  theme  of  the  poor  and  rich  in  Acts  will  be  reckoned  with  at  length  later 
in  chapter  9. 2.  The  Sitz  im  Leben  of  Lute-Acts  52 
in  this  regard.  His  view  on  the  issue  emphasises  "the  general 
Greco-Roman  cultural  background",  53) 
which  is  drawn  initially 
from  Ac  2.41-47  and  4.31-35,  and  confirmed  one  after  another  as 
the  passages  in  the  Gospel  chosen  for  the  theme  are  reviewed.  I 
would  accept  in  principle  the  view  of  Karris,  but  at  the  same 
time  there  is  one  element  which  makes  me  reluctant  to  accept  it 
as  a  whole.  That  is  the  element  of  persecution  in  Luke's  communi- 
ty,  for  which  he  enumerates  as  evidence  4.18,6.20-23,7.22  and 
14.25-33.  In  response  to  this  argument,  I  suppose  that  two 
factors  are  to  be  reckoned  with;  one  is  the  interpretation  of 
xa8'  4)x9pav,  54) 
and  the  other  is  Jesus'  exhortations  to  almsgi- 
ving  themselves. 
Firstly,  among  the  five  occurrences  of  Ka8'  tjptpav  in  Luke's 
Gospel,  our  primary  concern  is  with  Lk  9.23,  because  Luke's 
insertion  of  xaO'  1'p  pav  in  this  verse55  seems  to  indicate  that 
the  cross  which  can  be  identified  with  persecution  does  not  need 
to  be  taken  in  a  literal  sense. 
56)  If  Luke's  community  had  been 
faced  with  imminent  persecution,  it  would  be  very  awkward  for 
Luke  to  have  inserted  xaO'  4ptpav  here,  because  it  would  serious- 
ly  damage  the  force  of  the  threat  of  the  cross.  In  addition  to 
this,  Lk  11.3  and  16.19  along  with  the  seven  occurrences  in  Acts 
would  be  thought  of  as  allusions  to  the  on-going  stage  of  current 
53)  Karris,  "Poor  and  Rich",  117.  J.  Dupont  (Les  Beatitudes,  (Paris:  J.  Gabalda,  1913])  and  W.  Schmithals 
(alas)  also  advocate  the  idea  of  persecution  as  an  element  in  the  Sitz  im  Leben  of  Lake's  Gospel.  Cf. 
Seccombe,  possessions,  14-16;  Parris,  "Poor  and  Rich",  115. 
54)  Lk  9.23;  11.3;  16.19;  19.47;  22.53.  Cf.  acts  2,46,47;  3,2;  16,5;  17.11,17  (gall  icon,  jg(pnr);  19.9. 
55)  This  phrase  is  absent  in  its  counterparts  in  Mart  (8.34)  and  Matthew  (10.38). 
56)  Cf.  Beck,  Character,  100;  Evans,  Com1eatarý 
Mowbray,  1981),  51.  º  409;  J.  L.  floulden,  Ethics  and  the  ley  Testament  (London: 2.  The  Sitz  im  Leben  of  Lote-Acts  53 
situation  rather  than  an  anticipation  of  persecution  to  come  in 
near  future.  Secondly,  it  would  be  odd  to  suppose  that  people  who 
are  wealthy  are  asked  to  give  alms,  when  they  are  confronted  with 
persecution  which  could  lead  to  a  total  loss  of  their  own 
material  possessions. 
51) 
Thus,  because  of  these  two  reasons  singled  out  above,  I  am 
not  inclined  to  adopt  the  view  of  Karris  on  the  Lukan  Sitz  im 
Leben  as  a  whole,  but  content  to  accept  it  after  deducting  the 
element  of  persecution  from  it. 
2.2.3  POSSIBLE  DIFFERENTIATING  FACTORS 
An  objection  may  be  raised  against  this  conclusion  about  the 
social  stratification  of  Luke's  community;  'How  can  the  constitu- 
ency  of  both  communities  which  may  have  shared  similar  urban 
settings  in  the  Roman  East  be  so  different?  '  To  put  it  another 
way,  if  we  follow  the  general  theory  that  Antioch  in  Syria  is  the 
possible  setting  of  Luke's  community, 
58)  the  question  may  be  put 
like  this;  'Is  the  environmental  situation  of  Syrian  Antioch 
different  from  that  of  the  Pauline  communities?  ' 
Since  Paul  never  mentions  Syrian  Antioch  in  his  Epistles 
except  Galatians,  and  after  his  breach  with  the  Antioch  Church, 
57)  Cf.  Heb  10.32-39;  Karris,  'Poor  and  Rich",  121. 
58)  Ellis,  Commeatarj,  54;  Schweizer,  Lute,  6.  Cf.  I.  M.  Mcäeille,  Aa  latroductioa  to  the  Stud]  of  the  dew 
Testameat(oxford:  Clarendon,  1927),  39.  The  anti-Marcionite  Prologue  which  is  found  in  Easebius  (6.8.,  3.4) 
and  Jerome  (De  Viris  Ittustribus,  7)  also  identifies  Luke  as  a  native  or  resident  of  Antioch,  Syria.  In  this 
context,  appealing  to  the  Codex  Besae,  a  witness  to  the  Western  Text,  Celdenhuys,  Commestarj,  21,  argues  that 
"Luke  was  possibly  a  native  of  Antioch". 
It  is  also  interesting  to  notice  that  Luke  manages  to  mention  Antioch  thirteen  times  and  describes 
the  church  there  very  vividly  (Ac  11.19-27;  13.1f.  )  (W.  Manson,  Luke,  xxit;  White,  Late's  Case,  11).  For  recent 
attempts  to  localise  the  place  of  writing  of  Luke's  works,  see  N.  G.  lmmel,  Iatroductioa  to  the  A'er  testament 
(London:  SCM,  1972),  151;  Yit:  myer,  Commestarj,  57;  W.  Marxsen,  Introduction  to  the  ler  testament  (Oxford: 
Basil,  Blackrell,  1968),  161. 2.  the  Sitz  im  Leben  of  Lu#e-Acts  54 
the  major  area  of  his  ministry  covers  Galatia,  Asia,  Macedonia, 
and  Achaia,  and  there  remains  a  possibility  that  the  situation 
of  Syrian  Antioch  is  fairly  different  from  that  of  the  area  where 
Paul  travelled  and  worked.  To  substantiate  this  possibility,  we 
may  point  out  a  famine  factor,  a  prominent  feature  in  antiquity 
which  affected  very  greatly  the  socio-economic  situation  of 
ancient  societies,  particularly  that  of  the  poor. 
59)  Palestine 
is  said  to  have  suffered  from  frequent  famines  in  the  first 
century  of  C.  E.  ,  and  afterwards  (cf.  Ac  11.28).  So  it  is  unlikely 
that  Syria  situated  just  north  of  Palestine  would  not  have  been 
affected  by  the  same  famines  that  occurred  in  Palestine. 
Alongside  with  this  historical  aspect,  we  can  find  in  Luke's 
work  that  Luke  has  a  particular  interest  in  famine,  as  can  be 
seen  from  his  use  of  1ip6c.  60)  These  references  to  Aiiiöc  by  Luke 
may  not  be  a  direct  indication  to  explain  the  background  of 
Luke's  community  as  a  whole,  but  that  )tubs  occurs  five  times  in 
his  work  cannot  be  simply  regarded  as  incidental.  Thus,  Luke's 
usage  of  Atz6C  and  the  historical  setting  of  Luke's  community 
being  taken  together,  our  suggestion  would  be  that  Luke-Acts  was 
written  under  the  circumstances  of  famine  which  might  have 
affected  seriously  the  district  to  which  Luke's  community 
belonged.  If  we  adopt  this  hypothesis,  then  it  seems  probable 
that  the  problem  referred  to  above,  that  is,  the  outstanding 
difference  between  Luke's  community  and  the  Pauline  communities, 
is  resolved. 
59)  More  information  on  this  feature  will  be  discussed  later  in  chapter  10. 
60)  Apbc  occurs  5  times  in  Luke-Acts;  3  times  in  Luke  (4.25  -  the  story  of  the  widow  of  tarephath  [cf. 
Esler,  Coemunitl,  182];  15.14,17  -  the  parable  of  the  Prodigal  son),  and  2  times  in  Acts  (7.11;  11.28),  while 
only  once  each  in  Mark  and  Matthew. 2.  The  Sitz  im  Leben  of  Luke-Acts  55 
To,  conclude  what  we  have  discussed  thus  far,  we  would 
suggest  that  being  faced  with  a  natural  disaster,  such  as  a 
famine  or  bad  harvest,  which  might  have  struck  Luke's  society  at 
the  time  when  Luke  lived  and  wrote,  and  increased  numbers  of  of 
xro  of  in  that  society, 
61)  Luke  intended  to  write  his  works  so 
as,  among  other  reasons,  to  afford  his  congregation,  particularly 
wealthy  Christians,  appropriate  ethical  teachings  how  to  deal 
with  wealth  and  to  behave  themselves  as  Christians. 
61)  Theißen,  Social  Settlcq,  118. 56 
CHAPTER  3.  MARK'S  VIEW  OF  DISCIPLESHIP 
As  the  result  of  my  presuppositions  mentioned  in  the 
introduction  as  to  the  tools  and  methods  in  pursuing  the  present 
study,  before  proceeding  with  Luke's  idea  of  stewardship,  it  is 
relevant  to  take  into  account  Mark's  idea  of  discipleship  and 
then  to  compare  it  with  that  of  Luke  in  order  to  shed  light  on 
Luke's  views  on  stewardship. 
Thus  our  work  in  this  chapter  is  based  on  the  assumption 
that  Mark  is  one  of  Luke's  main  sources  in  writing  his  Gospel,  ') 
so  that  it  would  be  proper  procedure  for  us  to  look  into  Mark's 
treatment  of  the  discipleship  motif  in  his  Gospel,  and  after  that 
we  may  be  able  to  compare  Luke's  view  of  discipleship  with  that 
of  Mark.  By  so  doing,  we  can  hope  to  appreciate  what  features  are 
Luke's  unique  contribution  to  the  theme  of  discipleship,  which 
would  eventually  help  us  to  grasp.  the  main  theme  of  this  study, 
i.  e.,,  Luke's  idea  of  stewardship. 
Prior  to  proceeding  immediately  with  a  study  of  the  Markan 
material,  however,  it  seems  necessary  to  take  into  account  the 
Sitz  im  Leben  of  Mark's  gospel  since  it  appears  essential  to 
appreciate  properly  Mark's  view  on  discipleship  owing  to  its 
close  connection  with  it. 
. 
3.1  . 
THE  SITZ  IX  LABS  OF.  MARK'S  GOSPEL 
....  In  order  to  find  out  the  sits  im  Leben  of  Mark's  Gospel,  it 
would  be  necessary  to  know  where  and  when  it  was  written.  Many 
1)  The  reason  why  only  bark  is  here  treated  as  a  major  source  of  Luke's  Gospel  has  been  given  in  chapter 
1  (see  above  p.  30-31). J.  Xart's  View  of  Discipleship  57 
suggestions  have  been  made  to  determine  the  place  where  Mark's 
Gospel  was  written  and  the  time  when  it  was  done.  Here  in  order 
to  avoid  involvement  in  this  matter  beyond  what  is  necessary  for 
the  present  study,  I  feel  it  is  sufficient  to  follow  general 
assumptions  on  this  matter  held  by  most  scholars  in  this  field. 
This  common  opinion  has,  as  we  shall  see,  good  supporting 
evidence. 
3.1.1  THE  PLACE  OF  WRITING 
."  With  regard  to  the  place  where  Mark  wrote  his  Gospel,  a 
dominant  theory  held  by  the  majority  of  scholars  in  this  field 
prefers  Rome  to  Antioch2  and  Galilee.  3ý  To  prove  this  theory, 
though  dominant,  two  sorts*of  evidence  require  to  be  considered; 
external  and  internal  evidence. 
,,,  As  for  the  external  evidence  that  we  can  rely  on  in  this 
case,  -  first  of  all,  we  can  point  to  the  fragmentary  anti-Marcio- 
nite  prologue, 
4) 
and  secondly,  to  Clement  of  Alexandria's  state- 
2)  Antioch  as  the  place  of  writing  is  favoured  by  Allen  who  suggested  that  Mark's  Gospel  was  first  com- 
posed  in  Aramaic  at  Jerusalem  and  later  translated  into  Greek  at  Antioch,  where  John  Mark  joined  St.  Paul's 
missionary  journey,  ca  44-47  ID  (A.  C.  Allen,  Pie  Gospel  according  to  St.  lark  [London:  MacMillan,  1915],  5-6; 
cf.  H.  P.  Martin,  Mart:  Bvaegelist  and  Theologian  [Bieter:  Paternoster,  19721,62).  However,  M.  Bengel,  studies 
1s  tie  Gospel  of  lark  (London:  SCM,  1985),  criticises  this  theory  by  arguing  that  it  is  drawn  from  'the  com- 
plete  ignorance  of  the  situation  in  Judaea  between  66  and  69'  (28),  concerning  which  he  provides  enormous  evi- 
dence  while  explaining  Mk  13  in  the  light  of  the  historical  situation  of  that  time  (21-28).  The  other  point 
on  which  Bengel  relies  to  refute  the  theory  is  a  S1rophonician  woman  who  comes  to  Jesus  in  the  region  of  Tyre 
at  Mk  7.24.  Be  insists  that  "if  the  Gospel  came  fron  Syria,  topo$otvtnaoo,  which  in  that  case  would  be  geogra- 
phically  vague,  would  seem  nonsensical"  (29). 
3)  Galilee  is  advocated  by  N.  Martsen  (Mart  tie  Sraagellst  [London:  SCM,  19691),  102ff.,  who  argues  that 
Mark  wrote  his  Gospel  to  persuade  the  Christians  to  leave  Jerusalem  and  go  to  Pella  in  Galilee  where  they  would 
meet  their  Lord.  The  difficulty  this  theory  would  face  is  to  explain  why  Mark  translates  Aramaic  phrases  (5.41; 
7.34;.  15.22,34)  and  explains  Jewish  customs  (7.3,4,11,19). 
4)  "...  Mark  [...  j  who  is  called  'stump-fingered',  because  he  had  rather  small  fingers  in  comparison  with 
the  stature  of  his  body.  Be  was  the  interpreter  of  Peter.  After  the  death  of  Peter  himself  he  wrote  down  this 
same  gospel-in  the  region  of  Italy  (cited  from  V.  Taylor,  tie  Cospel  according  to  St.  Mart  [London:  Mac- 
Millan,  19521,3).  other  important  patristic  texts  referring  to  the  relationship  between  mark  and  Peter  and 
the  authorship  of  the  second  Gospel  are  collected  and  presented  by  Taylor,  ibid.,  1-8. J.  lark',  View  of  Discipleship  58 
ment  on  Mark  the  Evangelist  quoted  by  Eusebius,  5  both  of  which 
suggest  Italy  as  the  place  for  and  in  which  Mark  wrote  his 
Gospel.  And  if  it  is  possible  to  assume,  with  the  majority  of 
scholars,  that  Peter  was  martyred  at  Rome  during  the  Neronian 
,  persecution,  it  may  be  likely  that  Mark,  Peter's  &ppgvevt?  c 
according  to  Papias,  6) 
wrote  down  his  Gospel  responding  to  the 
Church's  request  to  preserve  what  Peter  had  proclaimed  concerning 
the  words  and  deeds  of  Jesus  as  her  Lord.  7 
With  regard  to  the  internal  evidence  which  indicates  Rome 
as  the  place  of  writing,  there  is  much  to  be  pointed  out. 
A.  EVIDENCE  IUDICATING  A  NON-PALESTIJIM'  SETTIEG 
First,  Mark  is  seen  to  have  a  preference  for  Latinised 
words,  which  he  makes  use  -  of  not  infrequently  in  writing  his 
Gospel.  The  following  are  some  examples  of  it;  (a)  in  relation 
to  the  army,  Mark  uses  ',;  LEyt  ßv  '  (l  egi  o;  5.9,15),  xpai  iApti  ov 
(praetorium;  15.16),  and  icvcupiwv  (centurion;  15.39,44),  (b) 
concerning  the  courts,  he  employs  Greek  transliterations  of 
.  cxexovWrwp..  (speculator;  6.27),  $payEAU  (flagellare;  15.15), 
(c)  as  for  commerce,  S.  qväptov  (denarius;  12.15)  and  xo6p&vz-qC 
(quadrans;  12.42)  are  employed.  Here,  p66tot  (modius;  4.21), 
5)  When  Peter  had  preached  the  Lord  publicly  in  lone  and  announced  the  gospel  by  the  spirit,  those  pre- 
sent,  of  shoo  there  acre  sung,  besought  bark,  since  for  a  long  tine  he  had  folloved  hin  and  remembered  shat 
had  been  said,  to  record  his  yards.  Nark  did  this  and  cosmnnicated  the  gospel  to  those  vho  &ade  request  of  hin" 
(list.  Bccl.  6.14.6f.  ). 
6)  Busebius,  fist.  Bcc1.3.39.15;  Cf.  Irenaeus  (ca.  17S  ID),  Adr.  her.  3,1.2:  "And  after  the  death  of 
these  (Peter  and  Paul),  Mark,  the  disciple  and  interpreter  of  Peter,  also  transaitted  to  as  in  writing  the 
things  preached  by  Peter". 
7)  This  does  not  mean,  that  the  death  of  Peter  ras  the  sole  "precipitating  cause"  of  the  writing  of  the 
Gospel.  It  night  have  been  a  &ajor  cause,  but  should  not  be  regarded  as  decisive.  Possibly  the  delay  of  the 
zapoaata  would  also  have  been  a  precipitating  cause.  Cf.  E.  Best.  lark:  the  Gospel  as  Story  (Edinburgh:  T5 
T  Clark,  1988),  28. J.  tar's  View  of  Discipleship  59 
ttatgc  (sextarius;  7.4)  8) 
and  xijvaot  (census;  12.14)  are  to  be 
noticed  as  well.  Among  these  terms,  two  in  particular  attract  our 
attention,  i.  e.,  quadrans  and-praetorium,  which  Mark  adds  in 
explanation  of  common  Greek  expressions  for  the  interest  of  his 
Gentile  Christians,  because  the  quadrans  in  particular  is  known 
not  to  have  been  in  circulation  in  the  Roman  East  at  that  time.  9) 
Secondly,  there  are  also  in  Mark  a  few  Latin  expressions 
which  lie  behind  the  Greek  to  be  notedl0);  14.65,  verberibus  eum 
acceperuntll);  15.15,  satisfacerei2);  15.19,  genua  ponere. 
Thirdly,  that  Mark  translates  into  Greek  regularly  the 
Aramaic  words  and  phrases  possibly  transmitted  from  his  sources 
may  also  'demonstrate  the  Gospel's  orientation  to  non-Palestinian 
readers  (3.17;  5.41;  7.11,34;  9.43;  10.36;  14.36;  15.22, 
34).  13), 
-- 
Fourthly,  Mark  appears  to  use  the  Roman  method  of  reckoning 
time  which  consists  of  four  watches  of  the  night  instead  of  the 
Jewish  reckoning  which  consists  of  three  watches  of  the  night 
8)  SEotIC  is  said  to  be  i  corruption  of  the  Latin  seztirias  which  appears  in  rabbinic  literature  as  a 
loan-cord  and  implies  liquid  capacity,  roughly  one  pint  or  half  a  litre.  Iron  this  original  meaning,  it  comes 
to  men  simply  pltcler,  jagvithout  reference  to  the  amount  contained  (Arndt  S  Gingrich,  550;  cf.  C.  E.  H.  Cran- 
field,  The  Gospel  accordisg  to  Saint  lark  [Cambridge:  University  Press,  1963],  234;  Taylor,  Coneestarj,  336). 
9)  U.  Ramsey,  On  Mark  iii  12",  Btptiv  10  (1898-99),  232,336. 
10)  I.  E.  1.  -Rarlinson,  the  Gospel  accordia9  to  St,  lark  [pestminster  Commentary]  (London:  Methuen,  1960), 
u:  iii;  H.  Anderson,  The  Cospel  of  Earl  [ICB]  (London:  Oliphants,  1976),  27;  Martin,  Bvaa;  ellst,  64. 
11)  Cranfield,  Couestarf,  446. 
12)-Tailor,  Conestarl,  5831;  Cranfield,  Couelitarf,  452. 
13)  against  this  position,  that  is,  to  depend  on  Latinists  and  Äramaie  formulae  in  the  Gospel  for 
determining  the  place  of  writing  as  Rome,  it  mal  be  argued  that  these  translated  Latinisms  and  translations 
of  Aramaic  expressions  could  show  only  a  bilingual  Community  with  slight  preference  for  Latin  or  a  western 
community  somewhere  in  the  Roman  Empire.  Hoeeoer,  the  similar  accumulation  of  Latinisms  in  The  Shepherd  of 
9ermas,  ca  170-210,  written  in  Rome,  is  probably  significant.  Thus,  Bengel,  having  this  point'in  mind,  makes 
a  point  that  "these  (numerous  Latinisms)  cannot  simply  be  dismissed  with  a  reference  to  the  language  of  the 
Roman  administration  in  Palestine"  (Studies,  29). J.  lark's  View  of  Discipleship  60 
(6.48;  13.35).  14) 
Fifthly,  it  is  highly  significant  that  Mark  explains  Jewish 
customs  and  practices  that  he  might,  have'  thought  were,  difficult 
for  his  gentile  readers  to  understanddue  to  their  cultural 
unfamiliarity  (7.3-4;  14.12;  15.42). 
Sixthly,  it  is  noteworthy  that  Mark  assumes  Roman  marriage 
law  (10.12)  that  may  reflect  the  legalsituation  prevalent  in 
Rome  and  elsewhere  in  the  Roman-  West.  l5) 
B.  EVIDENCE  INDICATING,  ROME 
First,  Mark's  mention  of  Alexander  and  Rufus  (15.21)  is  also 
noteworthy  because  Rufus  in  fact  appears  in  Rom  16.13  as  the  name 
of  one  of  the  church  members  at  Rome.  Thus  it  is  probable  that 
here  Mark  inserts  the  name,  Rufus,  along  with  his  brother's  name, 
which  are  not  shown  in  Matthew's  and  Luke's  version  of  this 
story,,  for  they  might  have  been  well  known  to  the  members  of  the 
Roman  Church.  16) 
Secondly,  1  Peter  5.13  is  also  of  significance.  In  this 
passage,  we  may  be  able  to  see  a  certain  link  between  the 
Christian  Church  in  Rome  and  Mark  the  author  of  the  Second 
Gospel.  it  is  generally  recognised  that  1  Peter  is  designed  for 
encouraging  and  strengthening  the  Christians  in  Asia  Minor  facing 
q  14)  The  Roman  vatches  are  morning,  the  third  hour,  the  sixth,  and  evening  (F.  C.  Grant,  The  Gospels:  their 
Origia  and  their  Crootb  (London:  Faber  &  Faber,  19571,114). 
15)-According  to  Jewish  law,  it  is  not  permitted  for  a'nife  to  divorce,  so  v.  12  has  been  explained  as 
"adaptation  of  Jests'  statement  to  the  legal  situation  which  prevailed  in  lose  and  elsewhere  in  the  Empire" 
(N.  L.  Lane,  Tie  Gospel  of  lark  [IICIT]  [Grand  Rapids:  lerdmans,  1918],  358).  Cf.  Taylor,  Comuestary,  420; 
Martin,  drasgelist,  65;  F.  J.  Matern,  fiat  are  they  saying  about  lark?  (rev  lark:  Paulist  Press,  1987),  15. 
16)  Taylor,  Coamestari,  588;  Martin,  Bvanielist,  64;  Lane,  Coameutarf,  563. J.  lark's  Vie,  of  Discipleship  61 
the  hardships  of  persecution,  17) 
and  'Babylon'  here  seems  to  be 
used  as  a  sort  of  code  word  for  Rome.  18)  Therefore,  the  relation 
between  Mark  and  the  Church  in  Rome  in  this  passage  appears  to 
lend  some  weight  to  our  preference  for  Rome  as  the  place  of 
writing  the  Second  Gospel.  19) 
To  sum  up  what  we  have  discussed  thus  far,  when  we  accumu- 
late  the  external  and  internal  evidence  that  has  been  enumerated 
so  far,  it  appears  that  Rome  is  a  more  appropriate  place  than 
Antioch  or  Galilee,  and  that  Mark  wrote  his  Gospel  for  the 
benefit  of  the  Gentile  Christians  at  Rome.  2U) 
17)  C.  Bigg,  Commentarj  of  St.  Peter  and  St.  Jude  [ICC]  (Edinburgh:  TiT  Clark,  1969),  24-33;  F.  A.  Beare, 
the  first  Epistle  of  Peter  (oxford:  Basil  Blackwell,  1941),  6-8;  J.  H.  D.  lolly,  A  Conaestarj  on  the  Epistles 
of  Peter  and  Jude  [Black's  ETC]  (London:  AIC  Black,  1969),  5-11;  C.  H.  B.  Cranfield,  I1  If  Peter  and  Jude 
Torch  Bible  Ccacentarj%  (London:  SCM,  1960),  11-18;  H.  Best,  I  Peter  (KCB]  (London:  Oliphants,  1971),  13-14. 
The  persecution'  motif  is  mentioned  on  four  occasions  in  1  Peter,  such  as  in  1.6;  3.13-17;  4.12-19;  5.9. 
18)  The  majority  of  commentators  identify  4  tv  Beßel6,;  avvexlaxt4  with  the  Church  in  Rome,  interpreting 
this  phrase  metaphorically:  Beare,  Com®eatarl,  183;  Cranfield,  Peter  i  Jude,  139;  Best,  1  Peter,  178-9;  Lane, 
Commentarj,  '  15.  , 
But  it  is  worthwhile  reviewing  this  explication.  [1]  4...  oeretc3ant4  could  be  Peter's  wife,  but  if 
this  is  the  case,  it  would  be  awkward  to  introduce  her  in  this  context;  "she  would  hardly  have  been  so  well- 
known  over  so  wide  an  area  that  such  a  vague  reference  would  identify  her"  (Best,  1  Peter,  177).  [2]  In  favour 
of  Babylon  as  a  cryptic  reference  to  Rome,  Kelly,  Coaoentarl,  218-9,  enumerates  a  variety  of  material  shoving 
this  phenomenon  in  contemporary  and  later  Judaism,  and  also  the  Christian  Church  itself;  2  Baruch  11.1f;  67.1; 
213d.  3.1f,  28;  Sibylline  Oracles,  5.143,157ff;  the  Rabbinic  literature  (Str-9,3:  816);  Rev  14.8;  16.19-18.24. 
In  relation  to  this  point,  Bigg,  Comentary,  197,  puts  a  note  that  "K  after  Bo  ,  Mn  adds  ?  K*o(o: 
the  Vulgate  has  'ecclesia  quae  est  in  Babylone',  and  the  site  addition  is  found  in  the  Peshito,  in  the 
Armenian,  in  Theophllact,  and  Oecunenius". 
. 
19)  Relying  on  "a  strong  tradition  going  back  to  Papias"  (Eusebius,  8ccl.  Bis.  3.19.15),  scholars  in  this 
area  agree  that  Mark  here  is  Peter's  interpreter  who  wrote  the  earliest  Gospel:  "His  is  thus  a  suitable  name 
to  appear  in  a  work  emanating  from  a  Petrine  school'  (Best,  1  Peter,  179).  Cf.  H.  B.  svete,  the  Gospel  according  to  st  fart  (London:  MacMillan  6  Co.,  1902),  it-iii;  Taylor,  Coreeatsrj,  30-31;  Kell!,  Couentirl,  220;  B.  R.  C. 
Leaney,  rho  Letters  of  Peter  and  Jude  [Cambridge  Bible  Commentary]  (Cambridge:  University  Press,  1967),  72-73; 
Lane,  Coaaeotarf,  21. 
20)  Rawlinson,  Codaentarj,  s:  z;  D.  E.  lineham,  Saint  lark  [The  Pelican  Gospel  Commentaries]  (Barmondsworth: 
Penguin,  1963),  42-43;  Bengel,  Studies,  28-30;  R.  H.  Bronn  I  J.  P.  Meier,  Antioch  and  Rome  (London:  Geoffrey 
Chapman,  1983),  197;  Best,  Story,  35;  C.  D.  Marshall,  fait)  as  a  theve  is  lark's  larratire  (Cambridge:  Uni- 
versity  Press,  1989),  6;  Matera,  Flat  are  they,  15. J.  lark's  View  of  Discipleship 
3.1.2  TUE  TINE  OF  WRITING  ' 
62 
It  has  been  generally  held  that  Mark's  Gospel  was  written 
during  64-70  AD,  after  the  Neronian  persecution  caused  by  the 
disastrous  fire  in  Rome  in  July,  AD  64,  but  before  the  destruc- 
tion  of  the  Jerusalem  Temple  in  70  AD.  21)  In  determining  the 
date  when  Mark's  Gospel  was  written,  as  the  external  evidence, 
the  anti-Marcionite  Prologue  to  the  Gospel,  Papias'  and  Irenaeus' 
statements  which  are  cited  in  the  above  are  valuable  in  this 
case,  too.  That  is  to  say,  Mark,  as  Peter's  interpreter, 
committed  to  writing  his  Gospel  after  the  death  of  Peter  who  is 
assumed  to  have  been  killed  during  the  Neronian  persecution.  Thus 
it  might  be  understood  that  the  Gospel  was  recorded  from  AD  64 
onwards  but  before  AD  70  because  of  Mark's  prophetic  description 
of  the  destruction  of  the  Temple  (13.14). 
In  relation  to  the  interpretation  of  13.14,  Hengel,  Studies,  argues  that  this 
verse  along  with  Mk  13.2  is  not  to  be  regarded  as  a  description  of  a  certain 
fulfilled  historical  event.  The  basis  of  his  argunent  is  that  first,  as 
external  evidence,  apart  from  the  fortresses  of  Herodian  and  Massada,  other 
cities  in  Judaea,  possibly  including  Jerusalem,  did  not  face  sudden  occupation 
and-destruction  (16),  and  .  secondly,  as  internal  evidence,  he  pinpoints 
Ionpdta  (13.14),  the  nesculine  perfect  participle,  saying  that  it  "points 
more  to  the  beginning  of  a  pern  rent  state  of  affairs  associated  with  a 
specific-  person"  (18),  who,  according  to  Hengel's  argunent,  is  the  antichrist 
portrayed  as  to  (Stvypa  Tic  9Pqu6QE  )c  (13.14)  by  Mark  in  the  text.  Fran  this 
reasoning  Hengel  eventually  canes  to  the  conclusion  that  "The  decisive  verse 
Mark  13.14  therefore  also  has  nothing  to  do  with  the  siege  or  capture  of  the 
temple  by  Titus  in  70"  (18).  Therefore,  in  Hengel's  view,  13.14-20  does  not 
reflect  "any  authentic  historical  situation",  but  rather  "reproduces  earlier 
pictures  of  apocalyptic  terror  of  the  kind  that  had  been  in  circulation  since 
the  Maccabean  revolt,  expressing  the  experiences  of,  the  people  of  the  land 
under  foreign  invasion"  (17).  In  consequence,  Hengel  does  not  accept  the  view 
.  "that,  13.14  has  taken  place  (20). 
21)  In  timing  the  writing  of  the  Gospel,  there  is  also  another  well-known  argument-  maintained  by  S.  G.  F. 
Brandon  (Jesus  and  tit  tealots[Manchester:  University  Press,  1167]),  221-282,  which  points  to  71-72  AD,  after 
the  Flavian  triumph  in  A.  D.  71  over  insurgent  Judaea.  The  main  cause  by  which  Brandon  wants  to  'fix  the  time 
at  that  period  is  his  allegation  that  Mark's  Gospel  has  an  apologetic  purpose,.  rritten  to  vindicate  incipient 
Christianity  to  the  Roman  authorities  in  order  to  get  favour  from  them.  For  details  of  the  counter-argument, 
see  Martin,  dºangelist,  75-78  and  Best,  Storj',  31-34. J.  !  art's  Fiep  of  Disciples1ip  63 
On  the  grounds  of  this  argument  Hengel  ý  rejects  the  view  that  the  Gospel  was 
written  after  AD  70.  Rather,  relying  on  external  material,  such  as  the  works 
of  Tacitus,  Suetonius,  and  Eusebius,  as  well  as  the  Fourth  Sibylline  and 
Revelation,  Hengel  makes  a  case  that  the  Gospel  was  probably  written  in  AD  69; 
"It  presunably  came  into  being  in  the  politically  turbulent  time  after  the 
murder  of  Nero  and  Galba  and  before  the  renewal  of  the  Jewish  war  under  Titus, 
i.  e.  say  between  the  winter  of  68/69  and  the  winter  of  69/70"  (28). 
In  order  to  claim  this  exact  time  for  the  writing  of  the  Gospel,  he  argues 
that,  even  though  the  disastrous  fire  at  Rome  in  AD  64  entailed  harsh  perse- 
cution  to  Christians  in  Rome,  it  was  not  considered  a  large  incident  when  the 
huge  territory  of  the  Roman  moire  at  that  time  is  allowed  for.  So  up  to  AD 
68,  he  asserts,  the  whole  world  of  the  Ronan  Empire  enjoyed  a  relatively 
peaceful  time,  which  was  changed  dramatically  after  Nero's  suicide  in  AD  68. 
That  is,  after  AD  68,  a  series  of  incidents,  such  as  earthquakes,  famines,  and 
big  fires,  were  reported  to  happen  throughout  the,  Raman  Empire  (23). 
Also  after  Nero's  death,  a  rumour  spread  out  in  the  RaTen  Drpire,  according 
to  the  ancient  historians,  tha  t'Nero  was  about  to  return  in  order  to  rule  over 
"the  kingdom  of  Jerusalem',  111  which,  Hengel  argues,  had  a  considerable 
inpact  on  Christians.  Thus  making  use  of-this  historical  evidence  and  seeking 
biblical  support  from  II  Thess.  2.3-5,  Rev. 
--12.6,  and  John  11.48,  Hengel 
builds  up  his  contention  that  to  (36&1tiya  tt.  tpgp&aeat  was  a  Nero  redivivus, 
the  Antichrist  (28),  who  would  stand  at  'the  place  which  is  not  his  due'  (6%ou 
aö  Sei;  13.14)  in  the  near  future.  But  he  insists  that  the  Gospel  was  written 
before  AD  70,  owing  to  the  lacc)of  specific  reference  to  the  destruction  of 
the  Temple  in  the  Markan  text. 
3.1.3  THE  SOCIAL  CO  `  OF  MAMR'  S  GOSPEL 
To  support  this  view  on  the  date  of  writing,  it  would  be  of 
help  to'take  into  account  the  social  context  of  Mark's  Gospel. 
This  may  be  called  internal  evidence,  intertwined  with  the 
external  evidence  by  its  nature,  which  is  focused  on  the  persecu- 
tion  motif  in  Mark's  Gospel.  If  this  motif  is  to  be  found 
frequently,  it,  would  enable  us  to  infer  the  social  milieu  of 
Mark's  community  as  one  of  persecution. 
22)  Suetonius, 
Zero,  40,2;  iespasiaa,  4,5;  Josephus, 
U,  6,312;  Ticitus,  list  cries, 
5,13,2. 
23)  With  respect  to  the  destruction  of  the  temple  at  13.2,  Beagel,  Studies,  asserts  that  it  is  in  line 
with  a  long  prehistory  of  tradition,  saying  that  all  one  way  or  another  the  destruction  (of  the  temple)  was 
an  expression  of  divine  judgement'  (15).  And  also  referring  to  11.58  in  which  those  who  accused  Jesus  of 
planning  to  destroy  the  temple  are  depicted  as  false  witnesses,  and  to  the  conspicuous  difference  between  xk 
13.2  and  its  parallel  in  Lk  19.41-44,  he  does  not  accept  the  idea  that  'lark  13.2  is  only  conceivable  as  a 
￿tlcieiai  et  event?  (10. J.  lark's  Vieh  of  Discipleship  64 
In  this  connection,  first  we  have  to  look  at  the  proportion 
that  the  Passion  Narrative  occupies-  in  the  Gospel,  which  distin- 
guishes  it  from  that  of'Luke-and  Matthew.  Mark's  Passion  Narra- 
tive  begins  at  8.2721)  and  continues  until  the  end,  comprising 
nearly  nine  chapters,  which  occupies  approximately  56%  of  the 
whole  material  in  Mark's  Gospel,  25) 
while  the  Passion  Narrative 
in  Matthew  starts  off  with  Mt  16.12  and  continues  till  the  end, 
comprising  nearly  nine  chapters  too,  but  in  fact  it  occupies 
roughly  46%  of  the  whole  material  in  Matthew.  The  case  of  Luke's 
Gospel  is  somewhat  different.  Although  his  Passion  Narrative 
begins  at  9.18,  we  should  deduct  eight  chapters,  since  Luke 
comprises  the  long'Travel  Narrative  which  in  general  is  absent 
in  Mark  and  Matthew;  then  the  Passion  Narrative  itself  comprises 
just  eight  chapters,  which  occupies  roughly  33%  of  the  whole 
material  in  Luke.  What  emerges  from  this  comparison  is  that 
proportionately-more  room  is  allocated  to  the  Passion  Narrative 
by.  Mark  than  by  the  other  Evangelists. 
Secondly,  several  references  related  to  this  motif26)  can 
24)  There  is  a  question  as  to  where  the  Passion  Iarrative  begins  in  Mark's  Gospel.  Strictly  speaking,  it 
appears  to  begin  at  14.1  after  Jesus  enters  Jerusalem.  But  what  is  to  be  noted  in  Mark's  Gospel  is  that  from 
8.27  where  the  first  prediction  of  Jesus  about  his  passion  and  death  is  recorded,  the  suffering  and  death  of 
Jesus  of  which  predictions  are  repeated  three  times  becomes  a  predominant  these  in  Mark's  idea  of  discipleship 
(Cf.  Best,  Storq,  66,44;  N.  D.  Hooker,  tie  Gospel  according  to  St  lark  [Black's  ITC]  [London:  IIC  Black, 
1991],  88;  M.  Zähler,  the  So-called  listortcal  Jesus  and  tit  historical  9iblical  Christ  (Philadelphia: 
fortress,  19701,80). 
Thus  what  I  want  to  hold  in  this  connection  is  to  include  Jesus'  predictions  of  his  suffering  and  death 
in  the  boundary  of  the  Passion  iarrative,  for  it  does  not  seem  reasonable  to  isolate  the  predictions  fron  their 
fulfilment  later  in  the  Gospel.  Consequently,  here  by  the  term  'the  Passion  larrative'  we  mean  to  take  a  broad 
vier,  and  as  for  the  material  describing  the  events  of  Jesus'  ministry  during  his  last  reek  at  Jerusalem  (11.1 
ff.  ),  we  mal  call  this  'the  Jerusalem  Iarrative'. 
25)  KAhler,  Bistorica!  Jesus,  argues  somevhat  "provocatively"  that  "one  could  call  the  Gospels  passion 
narratives  with  extended  introductions"  (80).  Gundrl,  Surret,  77,  also  states  that  Mark's  Gospel  can  be  called 
'a  passion  account  with  a  prologue". 
1  26)  Mk  8.31,34-38;  9.31;  10.30,33,45;  13.9-13.  Cf.  Taylor,  Commentary,  31-2;  Martin,  Iran;  elist,  65-66; 
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be  pointed  out.  Particularly  significant  is  10.30  which  can  be 
seen  to  attest  the  immediate  relevance  of  the  persecution  motif 
in  Mark's  Gospel.  His  xaddition,  pet.  St  eypßv,  absent  in  both  Luke 
and  Matthew,  is  a  clear  token  to  indicate  the  Sitz  im  Leben  of 
Mark's  Gospel  which,  was  threatened  with  inexorable  ,  persecu- 
tion.  2  ) 
Thirdly,  attention-should  be  paid-to  4.17,  which  indicates 
that  Christians  may  fall  away  from  their  faith  because  of 
persecution  and  tribulation  (OAt  tt  c  and  St  wyp6C)  . 
28) 
Fourthly,,  -13.9-13  speaks  of  the-fate  that  Christians  would 
suffer  in  persecution  because  of  Jesus.  29) 
Fifthly,  other  passages  relating  to  the  persecution  motif, 
although.  they  have  almost  exact  parallels  in  Matthew,  and  some 
in.  Luke,  may  help  us,  in  comparison,  to  determine  the  life 
setting  of  the  Markan  community. 
In  the  case  of  Luke,  first  of  all,  it  is  quite  clear  that 
Luke  appears  to  be  tendentious  in  toning  down  the  persecution 
motif.  in  Mark.  For  instances,  (1)  Luke  leaves  out  811  ic  and 
6s.  yp6c.  in  Lk  8.13  from  the  Markan  text,  (Mk  4.17).  )  (2)  In  Lk 
9.23,  by,  adding  xa8'  4ptpav  into  the  saying  taken  from  Mark  (Mk 
27)  T.  Barmeister,  Die  Anfinge  der  Theologie  des  tartfriuas  (MOnster:  lschendorff,  1980),  89;  Bengel, 
Studies,  '  134;  Best,  Storf,  53. 
28)  Baumeister,  Die  Anfänge,  89,;  Bengel,  Studies,  134;  Best,  Storl,  53. 
29)  Taking  heed  to  the  fact  that  "hem  8po6"  in  13.9  occurs  again  as  in  8.35  and  10,29,  Baumeister,  Die 
Anfänge,  81,  regards  it  as  Mark's  ova  addition  related  to  the  persecution  motif.  And  particularly  13.12,  he 
argues,  clearly  exposes  "eine  Verfolgungssituation"  (88).  Cf.  Best,  Storj,  53;  Bengel,  Studies,  23;  Anderson, 
Coýaeotsrf,  294-5. 
some  scholars  are  inclined  to  argue  that  xespnap6C  in  Luke  is  more  or  lesssinilar  to  8U$tC  and 
Bseyp6C  in  Mark  (Marshall,  326;  B.  B.  P.  Thompson,  The  Cospel  according  to  Late  [ter  Clarendon  Bible]  [Orford: 
Clarendon  Press,  1979],  135;  B.  Plummer,  St.  We  [ICC]  [Edinburgh:  iii  Clark,  1922],  221),  but  it  is  also 
not  to  be  dismissed  that  xespoop6C  in  Luke  is  a  pore  general  expression  than  8hY$i<  and  Eteyp6C  in  Kark  (Evans, 
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8.34),  Luke  is  seen  to  allegorize  the  significance  of  bearing 
one's  cross-which-to  Mark  and  his  readers  seems-to  have  been  a 
literal  reality. 
31)  (3)  In  reference  to  the  signs  of  the  great 
tribulation,  such  as  Mk  13.9-13  /  Lk  21.12-19,  what  is  different 
between  the  two  Synoptists  is  Luke's  unique  insertion  of  v.  18, 
"But  not  a  hair  of  your  head  will  perish",  which  appears  a 
positive  assurance  of  Jesus  toning.  down  the  threat-  of  horrible 
torment  in  the  future.  32  (4)  In  line  with  this  element,  in  the 
words  Jesus  uttered,  Luke  omits',  the  last  words  of-Jesus  on  the 
cross,  "Blut  Met  ;  Lap&  oaßaXOavet  ",  preserved'  in  Mark  (15.34). 
This  final  sentence  uttered  by  Jesus  would  have  meant  so  much  to 
Mark's  community  because  it  was  also  exposed  to  harsh  persecu- 
tion.  Thus  this  omission  by  Luke  seems  in  line  with  his  insertion 
of  Lk  21.18.  In  summing  up  this  comparison  in  relation  to  the 
persecution  motif,  ýwe  may  suggest  that  Luke's  community  may  not 
have'been  confronted  with-such-harsh  persecution  as  that  which 
threatened  Mark's  community. 
Secondly,  in  the  case  of  'Matthew's  Gospel,  -  what  emerges  from 
comparison  between  Mark  and  Matthew  in  view  of  the  persecution 
motif  is  their  apparent-  similarity.  -  Except  for  Mt  19.29.  (Mk 
-10:  30),  -all  other  -  passages;  saturated  with  the,  persecution  motif 
in  Mark:  are  present'  in.  -Matthew,  °-although  the  contexts  in  which 
..  some  -  of  -the  passages  are  placed  are  not  always  similar.  33) 
31)  Cf.  Bvus,  '  Conentsrj;  409;  Marshall;  Comertsr,  ,  313-8. 
32)  Creed;  Conentarl,  256.  Plnruýer's  suggestion'  Coueatuy,  480,  that  this  Terse  ought  to  be  understood 
spiritually  rather  than  literally  is  also  supported  by  Marshall  (Coeneotarf,  169). 
33),  for  instance,  Matthew  Puts  'l  fa*ous  persecution  passage  in  Mk  13.9,  ,a  part,  of  the  apocalyptic  signs 
which  would  happen  in  the  final  days,  into  the  contest  of  Rission  instructions  of  Jesus  addressed  to  his  dis- 
ciples  (Mt  10.11-18).  This  difference  between  they  mal  suggest  that  in  Mark's  couanity,  all  tubers  as  a  whole 
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Although  this  difference  is  not  to  be  dismissed  with  ease,  at  the 
same  time  it  ought  not  to  be  pressed  too  much.  On  the  whole,  it 
may  be  safe  to-state  that  though  the  degree  that  each  community 
would  have  been  involved  in  persecution  may  be  slightly  differ- 
ent,  yet  each  community  would  have  been  confronted  with  persecu- 
tion  one  way  or  another. 
34  Therefore,  the  fact  that  the  perse- 
cution  motif  is  also-  prevalent  in  Matthew  should  not  be  claimed 
against  the  view  that  the  Markan  community  was  faced  with  severe 
persecution.  In  a  word,  it  should  not  be  regarded  as  conflicting 
but  as  compatible  evidence. 
3.1.4  SUMMARY  -  AND,  CONCLUSION 
From  what  we  "  have  discussed-  thus-  far,  we  can  arrive  at  a 
conclusion  that-the  community  for  which  Mark  wrote  the  Gospel  of 
Jesus  Christ  was-probably  in  the  circumstances  of,  or  fearing  in 
anticipation,  severe  persecution,  suffering,  '  even-martyrdom,  such 
as  their  Teacher  Jesus  himself  suffered35);  this  is  probably 
best-located  in  Rome,  after.  the  Neronian,  persecution  and  before 
the  destruction  of  the-Temple.  -at  Jerusalem,  approximately  from 
AD.  65  to  AD-69.  Thus,  we  may  suggest  that  one  of  the  purposes 
which  Mark  bore  in  mind  in'  writing  his  Gospel  was  to  console  and 
strengthen  Christians  in  his  community  trapped  in  the  critical 
33)(,..  continaed) 
would  have  been  confronted  with  persecution,  but  in-Kattheo's  couanity  persecution  oould  base  been  confined 
to  a  part  of  the  aeabership,  particularly  the  wandering  preachers. 
34)  It  is  generally  acknowledged  that  Matthew's  Community  was  under  considerable  pressure  from  the 
synagogue.  for  the  details  of  the  persecution  motif  in  Katthet's  Gospel,  see  Baumeister,  Die  Aeffe9e,  90-107. 
. 
35)  After  the  persecution  of  Zero  onwards  for  quite  a  long  time,  persecution  of  Christians  by  the  Homan 
authorities  became  "a  matter  of  coarse".  It  would  be  probable  that  when  Kark  wrote  his  Gospel,  the  Christians 
in  lose  who  had  just  escaped  the  harsh  persecution  by  Hero  were  still  fearing  persecution  of  all  kinds 
exercised  by  the  Homan  State.  See  Mengel,  Studies,  23-4. 3.  lart's  Piep  of  Disciples1ip  68 
situation  of  dangerous  persecution,  and  also,  at  the  same  time, 
to  warn  the  would-be  apostates  in  this  critical  moment.  36) 
In  this  connection,  it  appears-  that  to  achieve  this  goal  of 
pastoral-care,  Mark  made  use  of  the  theme  of  discipleship,  which 
is  highlighted'  distinctively  in  the  vocabulary  and-structure  of 
the  Gospel.  Thus  it  would.  be  appropriate  at  this  stage  to  explore 
this  theme  in  detail-in  what  follows. 
3.2  METHODS  UD  ,  PROCSDORB 
3.2.1  METHODS 
In  identifying  the  theme  of  discipleship  in  Mark,  one  may 
have  to  take  into  consideration  various  sorts  of  methods,  because 
it  is  the  earliest  gospel,  without  extant  sources  which  we  can 
compare. 
37)  so  we  know  that  redaction  criticism  has  been  applied 
to-Mark  only  after  it  had  been  applied  to  both  Luke  and  Matthew. 
One  of  the  main-  reasons,  for  this  late  approach  of  redaction 
criticism  to  Mark  is  the  difficulty  of  identifying  pre-Markan 
material  which  could  be  a  source  used  by  Mark;,  how  can  one  be 
confident  which  material  should  belong  to  tradition  or  to  Mark's 
redaction,  and  what  are  our  criteria  in  threshing  wheat  from 
chaff  among  the  material  preserved  in  Mark?  38) 
36)  In  this  sense,  Mark's  Gospel  is  characterised  as  "pastoral"  by  some  scholars  in  this  area  (Best,  Stor,, 
51,93;  K.  D.  Hooker,  rho  Xessape  of  Xrrt  [London:  Bprorth,  1983],  21;  Lane,  cc,  adtsrj,  15). 
37)  Instead  of  a  monopoly  of  redaction  criticism  on  the  study  of  the  Second  Gospel,  C.  C.  Black  (the 
Disciples  iccordto;  to  Earl  [Sheffield:  JSOT,  19891),  241-248,  suggests  that  other  methodological  tools,  such 
as  historical  criticism,  tradition  criticism,  literary  criticise,  and  reader-response  criticise,  as  null  as 
redaction  criticise,  should  be  employed  for  better  understanding  of  the  Gospel.  Cf.  Haters,  bat  are  they,  1-3; 
C.  Marshall,  '  Faith,  14. 
38)  J.  D.  Kingsbury  ("the  Gospel  of  Mark  in  Current  Research",  Re1S1er  5  [199]),  '104,  puts  his  critical 
assessment  of  Markan  redaction  criticism  as  folloss:  the  debate  over  the  alleged  creativity  of  Mark  as  a 
redactor  is  largely  the  result  of  the  inability  of  scholars  to  reach  a  consensus  on  the  vexing  problem  of 
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Although  many  have  carried  out  studies  detecting  the  theme 
of  discipleship  in  Mark,  employing  their  own  criteria  of  redaction 
criticism,  and  have  yielded  some  valuable  fruit  in  this  area  so 
far,  however,  because-of  the  methodological  problem  posed  above, 
their  findings  may  have  to  be  carefully  reconsidered  in  the  light 
of  criticisms  made  against  the  redaction-critical  explorations 
of-the  theme  of  discipleship  in  Mark's  Gospel.  For  this  reason, 
we  may  not  be  able  to  take  for  granted  the  yield  that  the 
forerunners  in  this  field  left  behind  applying  redaction  criti- 
cism  to  Mark. 
.  Instead  of  redaction  criticism,  recently  many  are  disposed 
to  develop  literary  or  narrative  criticism  as  an  appropriate 
method  for  evaluating  the  Markan  theme  of  discipleship.  Thus  we 
know  some  valuable  results  are  in  our  hands,  and  still  more  are 
coming. 
39)  However,  this  is  not  to  say  that  narrative  or  lite- 
rary  criticism  has  replaced  redaction  criticism  completely.  It 
cannot  be  judged  too  simply  like  this,  because  these  new-born 
criticisms  themselves  are  not  to  be  labelled  as  mature  enough  to 
cope  adequately  with  every  problem  raised  in  the  study  of  Mark's 
Gospel.  It  means  that  they  cannot  provide  answers  to  all  ques- 
tions  that  can  be  put  in  the  study  of  the  Gospels,  and  Mark's 
Gospel  in  particular. 
In  this  state  of  affairs,  that  is,  there  is  no  definite 
solution  as  to  , the  method  that  can  be  rightly  and  with  confidence 
38)(... 
continued) 
separating  tradition  from  redaction".  for  redaction  criticism's  inability  to  deal'ith  "the  literary  and  theo- 
logical  integrity  of  Mark's  Gospel",  C.  Marshall,  lsitl,  8-14,  notes  that  literary  criticism  has  emerged  as 
its  promising  alternative,  particularly  in  bmerica.  Cf.  C.  Black,  Disciples,  Introduction,  17-22. 
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employed  in  the  study  of  the  Gospel;  compromise  seems  to  be  the 
best  solution.  That  is,  in  delving  into  Mark's  theology,  one 
should  befimpartial  in  choosing  appropriate-tools  to  deal  with 
the  questions  in  mind.  Thus  my  position  on  the  methodology  is 
that  I  would  share  with  redaction  criticism  an  interest  in  the 
original  historical.  context  of  Mark's  Gospel,  but  remain  scepti- 
cal  of  the  attempts  of  redaction  criticism  to  distinguish  between 
Markan  and  pre-Markan  material. 
Accordingly,  in  what  follows  we  will  be  engaged  in  the 
discovery  of  the  Markan  theme  of  discipleship  making  use  of  the 
fruits  yielded  from.  both  redaction  criticism  and  narrative 
criticism,  with  allowance  for  their,  drawbacks,  too.  A  most 
important  feature  common  to  both  criticisms  is  the  text  itself. 
Although  redaction  criticism  seeks  to  delve  into  pre-Markan 
material  as  well,,  nonetheless  it  starts  from,  -  and  returns  to,  the 
final  form  of  the  text.  So  it  would  be  an  appropriate  procedure 
for  us  to  put  emphasis  on  the  text  itself,  no  matter  what  methods 
are  being  employed. 
3.2.2  PROCBDORB 
Recently  the  theme  of  discipleship  has  been  explored  heavily 
by  quite  a  few  scholars  in  this  area,  highlighting  its  role  as 
a,  major  theological  motif  preserved  in  the  Second  Gospel.  Thus 
such  scholars  in  this  field  as  Best,  Schweizer  and  Stock  tend  to 
interpret  the  Gospel  with  consistency  in  the  light  of  the 
discipleship  motif,  and  apart  from  these  scholars,  a  number  of 
other  scholars,  such  as  Meye,  Weeden,  Tyson,  Tannehill,  Mel- 
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interest  in  the  disciples  in  Mark,  mainly  attempting  to  explain 
the  reason  why  Mark  portrays  them  in  a  poorer  light.  40)  Accor- 
dingly,  the  theme  of  discipleship  has  now  become  an  important 
subject  in  the  theology  of  Mark  arresting  interpreters'  particu- 
lar  attention. 
While  keeping  this  broad  discussion  in  view,  what  I  want  to 
pursue  in  dealing  with  this  subject  is  the  connection  between  the 
discipleship  motif  and'  the  predominant  persecution  motif.  It 
would  be  awkward  to  assert  that  one'-of  the  important  theological 
motifs  in  the  Gospel  does  not  reflect  properly  the  historical  and 
social  setting,  of  the  community  to  which  it  was  devoted.  Thus  it 
will  be  necessary-to  bear  in:  mind  the  outcome  of-6u-r,  observation 
on  the  Sitz  im,  Leben  ofMark's  Gospel  in  exploring  the  discip- 
leship  motif  in  the,  Second  Gospel. 
As  pointed  out  just  above,  the  discipleship  motif  in  Mark 
is  regarded  commonly  as  being  related-to  one  of  the  most  notable 
features  in  the  Gospel,  that  is,  the  blindness  of  the  disciples. 
40)  Among  them  J.  Tyson  ('The  Blindness  of  the  Disciples",  IN  80  (1961),  261-268)  and  T.  J.  Weeden  ("The 
Heresy  that  necessitated  Bark's  Gospel",  10  59  (19691,145-158;  lark  -  traditions  is  Cocflict  (Philadelphia: 
Fortress,  19711)  are  well  known  for  arguing  that  Mart's  Gospel  is  a  polemical  writing  against  the  historical 
disciples. 
first,  Tyson's  position  is  that  Mark's  portrayal  of  the  disciples  must  be  seen  as  a  literary  device 
in  the  service  of  a  polemic  against  a  conservative  Jewish  Christian  group  in  Palestine,  i.  e.,  the  family  of 
Jesus  and  the  disciples,  which  placed  no  positive  meaning  in  Jesus'  death,  held  to  the  long-established  Jewish 
practices,  and  rejected  the  necessity  of  the  gentile  mission.  Therefore  Tyson  insisted  that  one  of  the  reasons 
Mark  wrote  his  Gospel  was  to  attack  the  position  of  the  reactionary  group  and  its  leaders  who  were  represented 
by  the  disciples  in  the  Gospel. 
Secondly,  assuming  Mark  as  a  creative  theologian  and  using  redaction  criticist  proficiently,  Weeden, 
Conflict,  intends  to  explicate  this  feature  of  the  negative  image  of  the  disciples  by  way  of  another  sort  of 
polemic  against  the  twelve  disciples  who  represent  a  heretical  group  in  his  coliunit1  that  threatened  its 
faith.  Thus  in  order  to  attack  his  opponents,  Mark,  according  to  Weeden,  attacks  the  twelve  disciples  in  every 
way  possible,  for  which  the  negative  picture  of  the  disciples  is  utilised. 
One  vital  flaw  that  is  to  be  exposed  is  that  both  scholars  do  not  take  seriously  into  account  the  Sits 
is  heben  of  Mark's  Gospel.  In  such  critical  situation  as  persecution  with  which  the  readers  of  the  Gospel  were 
confronted,  what  is  the  use  of  attacking  the  disciples  who  tight  have  been  consoling  and  encouraging  the  connu- 
nity  as  its  leaders?  In  this  connection,  therefore,  it  seems  to  ne  that  there  is  less  room  for  advocating  bark 
as  a  polemicist  than  as  a  pastor. 3.  bark's  View  of  Discipleship  72 
As  Stanton  remarks, 
41)  if  we  look  into  the  Gospel  with  careful 
attention,  we  cannot  fail  to  notice  that  in  Mark  the  disciples 
are  portrayed  in  a  bad  light,  and  it  becomes  much  clearer  as  we 
compare  Mark  with  the  other  Gospels.  Thus  it  would  be  appropriate 
to  build  on  this  basis  our  argument  which  is  to  identify  Mark's 
C 
idea  of  discipleship. 
Consequently,  first  of  all,  we  will  have  to  look  into  the 
text  focusing  on  what  is  written  by  Mark  with  respect  to  the 
disciples  and  discipleship,  and  secondly,  we  will  have  to  deal 
with  one  puzzling  problem  in  Mark,  that  is,  the  negative  image 
of  the  disciples.  But  at  the  same  time,  it  would  also  be  relevant 
to  look  at  how  favourably  the  disciples  are  treated  by  Jesus  in 
Mark,  for  it  may  reinforce  the  effect  that  Mark  desires  to  create 
by  depicting  the  disciples  negatively. 
3.3  FEATURES  OF  -  MARKIN  "  DISCIPLESHIP:  FOLLOWING,  JEWS'  WAY 
By  and  large  the  Gospel  may  be  divided  into  three  sections. 
The  first  and  the  second  sections  are  clearly  divided  by  the 
event  of  Caesarea  Philippi  (8.27ff.  )  and  the  third  section  mainly 
deals  with  the  final  events  of  Jesus''life,  in  Jerusalem  (11.1- 
16.8). 
The  first  section  (1.1-8.21)  begins  with  a  thrice-repeated 
general  description  of  Jesus'  «activity  (1.14-15;  1.32-34;  1.39), 
followed  by  the  call  (3.13-19)  or  sending  of  his  disciples  (6.7- 
13).  The  entire  first  section  Of  the  Gospel  exhibits  the  blind- 
ness  of  the  Pharisees  and  scribes  (2.6-7,16,24;  3.1-6,22-30), 
of  Jesus'  fellow  citizens  (6.1-6),  even  of  his  own  disciples 
41)  C.  I.  Stanton,  the  Gospels  and  Mesas  (Orford:  University  press,  1989),  46. J.  fart's  ii  ev  of  Discipleship  73 
(4.40-41;  6.52;  7.17-18;  8.14-21).  The  second  section  of  the 
Gospel  (8.22-10.52)  begins  and  ends  with  the  healing  of  blind  men 
whose  eyes  are  opened  by  the  miraculous  acts  of  Jesus  (8.22-26; 
10.46-52).  What  makes  this  section  prominent  is  the  predictions 
of  Jesus  on  his  forthcoming  passion  and  death  and  his  teaching 
on  discipleship  in,  particular.  So  in  Mark-most-  of  the  explicit 
teaching  of  Jesus  is  given  in  this  part,  after  Peter's  confession 
at  Caesarea  Philippi,  and  that  teaching  is  devoted  especially  to 
discipleship.  41)  The-  third  section  is  composed  of  the  Jerusalem 
Narrative  and  the  Easter  story  (11.1-16.8),  'but  the-Jerusalem 
Narrative  which  focuses  on  Jesus'  suffering  and  death  appears 
rather  more  predominant.  One  of  the  most  interesting  features  of 
Mark's  Gospel  is  found  in  the  end  of  the  Gospel;  it  ends  with  the 
young  man's  commands  to  the  women  to  go  and  tell  Jesus'  disciples 
that  Jesus  is  going,  to  Galilee  before-them,  -and  their  unexpected 
trembling  and  astonishment  (16.7-8).  Therefore,  from  the  begin- 
ning  to  the  end  Mark's  Gospel  as  a  whole  may  be  depicted  as  the 
gospel  of  discipleship.  43) 
3.3.1  DISCIPLESHIP  "  FORZSHI  MM:  A  STAGE  OF  PREPARATIOJ 
As  mentioned  above,  the  most  essential  teaching  about 
discipleship  appears  in  the  central  section  of  the  Gospel,  but 
this  section  is  by  nature  not  to  be  separated  from  the  rest  of 
the  Gospel.  Thus  even  in,  the  first  section  of  the  Gospel  we  are 
able  to  notice  the  notion  of  discipleship.  But  what  is  to  be 
42)  for  this  reason,  E.  Schoeizer  (Jesas  [London:  SCM,  19111),  131,  notes  that  "?  bis  whole  second  period 
is  doninated  by  the  notion  of  discipleship". 
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noticed  here  is'that-the  earliest  notion  of  discipleship  does  not 
so  much  function  in  its  own  right  as  forebode  major  teaching 
which  will  appear  later  on,  particularly  in  the  central  section. 
The  first  incident  that  belongs  to  this-category  is  Jesus' 
calling  of  the  first  disciples  and  Levi,  the  tax-collector.  That 
Jesus'  calling  of  the  first  disciples,  Peter,  Andrew,  James,  and 
John,  (1.16-20)  is  singled  out  as  his  first  activity  that  opens 
his  public  ministry  appears  to  have  considerable  weight  in  its 
own  right  when  we  view  this  incident  in  the  perspective  of  the 
whole  structure  of  the  gospel  narrative.  The  calling  of  the 
disciples  appears  to  be  the  first  priority  of  Jesus'  ministry, 
and  this  in  turn  reminds  us  of  Mark's  particular  interest  in  the 
disciples  and  discipleship.  In  2.13-14,  Jesus  also  calls  Levi, 
the  tax-collector;  to  follow  him,  and  responding  to  Jesus'  call, 
Levi-immediately  follows  him  forsaking  his  secular,  profitable 
job.  What  emerges  as  an  element  of  discipleship  from  these  two 
scenes  of  calling  of  disciples  is  that  he  who  wants  to  follow 
after  Jesus  should-break  with  old  ties,  such  as  relationships  to 
family  and  material  possessions,  for  he  is  invited  to,  enter  into 
a  new  relationship  to  Jesus  as  his  Teacher.  44) 
This  motif  of  'breaking  away'  appears  again  in  the  purposes 
of  Jesus'  appointment  of  the  Twelve  (3.14-15),  in  particular  in 
3.14;  Iva  baty  "pet'  a6TOß.  The  fact  that  this  is  a  unique 
expression  exclusive  to  Mark,  and  absent  in  its  counterparts  in 
Luke  and  Matthew  reminds  us  that  this  phrase  conveys  Mark's 
particular  concern  on  this  point.  A  lesson  this  feature  can  bring 
44)  Z.  Schweizer,  Lords14  sad  Discipleship  (London:  SCM,  1986),  13,20;  G.  Bornkau,  Jesus  of  lauretb 
(London:  fodder  &  Stoughton,  1984),  146. J.  !!  art's  View  of  Discipleship  75 
about  in  respect  of  discipleship  would  be  that  followers  of  Jesus 
are  supposed  to  be  with  him,  viz.,  to  be  found  beside  him  in  any 
circumstance  and  situation;  therefore,  being  with  Jesus  implies 
in  fact  a  new  relationship  entailing  the  severance  of  any  other 
ties.  In  sum,  in  these  incidents,  i.  e.,  the  calling  of  the 
disciples  and  choosing  of  the  Twelve,  we  may  come  to  see  that 
these  stories  reveal,  a  stage  of  preparation  that  he  who  wants  to 
follow  Jesus  has  to  make;  that  is,  to  break  with  other  ties  and 
relationships  in  order  to  enter  into  a  new  relationship  to  Jesus. 
This  motif  appears  again  later  on  in  the  central  section  as  one 
of  the  major  elements  of"discipleship;  10.28-30451  and  10.21-22. 
To  Mark  this  motif  of  'breaking  off  old  ties  for-  partici- 
pating  in  anew  relationship  would  have  been  significant  for  his 
community,  because  it  would  be  possible  that  in  such  circumstan- 
ces  as  persecution  Christians  fail,  to  be  followers  of  Jesus 
because  they  cling  very  much  to  the  old  ties  of  their  relation- 
ship  to  their  family  (cf.  10.9-13;  13.12)  and  material  posse- 
ssions  (cf.  10.17-22).  And  also  by  the  unique  expression,  Iva 
4a1y  1ET'  afrtoü,  Mark  appears,  to  appeal  to  his  members  of  the 
community  that  whatever  their  circumstance  turns  out  to  be,  i.  e., 
whether  or  not  it  deteriorates  so  that  they  may  be  going  to  face 
suffering  and  death  because  of  their  Christian  faith,  they  must 
be  with  him  and  not  abandon  or  forsake  him. 
3.3.2  FOLLOWING  JES  JS'  WAY 
It  is  generally  acknowledged  in  respect  of  discipleship  that 
45)  Taking  heed  of  the  tenses  of  64JIonPE,  (aorist)  and  colo84  mpEt  (perfect)  used  in  Peter's  confession 
(10.28),  Schweizer,  Lordship,  15,  renarks  that  "this  also  deoonstrates  that  the  latter  (following  which  is 
continuing)  is  the  decisive  act  to  which  the  severance  of  ties  is  merely  weant  to  be  a  preliminary". J.  Nark's  Vieh  of  Discipleship  76 
the  central  section  of  Mark,  8.22-10.52,  is  carefully  constructed 
for  it.  46)  This  section  depicts  mainly  a  journey  of  Jesus  and 
his  disciples  towards  Jerusalem  and  the  cross,  which  is  bracketed 
by  two  incidents-  of  the  healing  of  the  blind  men.  This  section 
falls  roughly  into  three  parts  each  of  which  begins  with  a 
prediction  by  Jesus-  of  his,  suffering,  death,  and  resurrection, 
which  is  followed  by  teaching  on  the  nature  of  discipleship.  47) 
Thus  it  can  be  said  that  in  each  part  discipleship  is  set  in  the 
light  of  the  cross  and  resurrection.  48)  Therefore  it  appears 
that  proper  understanding  of  discipleship  is  to  proceed  from  an 
understanding  of  the  cross  and  resurrection. 
It  is  generally  acknowledged  that  the  central  section  of 
Mark's  Gospel  begins  with  the  incident  of  the  opening  of  the  eyes 
of  a  blind  man  (8.22-26).  Here  Mark's  preservation  of-this  story 
arrests  our  attention,  for  Luke  and-Matthew  do,  not-  include,  it  in 
their  Gospels  at  all.  Along  with  this  feature,  many  scholars 
notice  that,  Mark's  arrangement  of  material  in  this  section  is 
purposeful,  because  this  incident  is  immediately  followed  in  the 
context  by  the-incident  of  Peter's  confession  of  Jesus  as  Christ 
at  Caesarea  Philippi  and  the  first  prediction  of  Jesus  about  the 
necessity  of  his  passion  and  death  (8.27-31).  49)  This  arrange- 
46)  Baumeister,  tie  Anfinge,  81;  1.  Best,  Disciples  and  Discipleship  (Edinburgh:  TiT  Clark,  1986);  2; 
Lane,  Cozeestul,  292;  A.  Stock,  Call  to  Discipleship  (lil[ington:  Michael  Glazier,  1982),  140;  Maters,  Nbat 
are  Mel,  41. 
47)  Mk  8.21-9.29;  9.30-10.31;  10-32-52- 
48)  Baumeister,  Die  dative,  81;  lawlinson,  Coraentarj,  triff. 
49)  on  the  basis  of  his  presupposition  that  "Der  Verfasser  des  Markus  evangeliaus  dürfte  der  erste  gewesen 
sein,  der  die  Traditionen  Her  das  wirken  Jew  nit  der  Pass  ionsgeschichte  verbunden  hat",  Baumeister,  Die 
Anfinge,  81,  argues  that  "Mk  nimmt  dis  Passionsthena  in  seine  Zeichnung  der  Tätigkeit  Jesu  Tor  Beginn  der 
eigentlichen  Leidensgeschichte  auf  and  beschreibt  den  leg  Jesus  als  einen  leg  [at  Leiden".  Fron  this  conten- 
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ment  of  the  material  appears  to  show  an  element  of-discipleship 
Mark  would  have  had  in  mind;  that  is,  the  physical  blindness  of 
the  blind  man  appears  to  be  matched  metaphorically  by  the 
spiritual-blindness  of  the  disciples.  50) 
To  put  it  in  detail,  from  Peter's  confession  we  find  that 
he  acknowledges  only  the  Messianic  nature  of  Jesus  as  Christ,  but 
fails  to  recognise  his  destiny  as  the  Suffering  Son  of  Man  (8. 
32),  that  is,  Jesus  must  go  to  his  glory  by  way  of  a  cross.  So 
his  confession  is-to  be  only  half  of  the  truth,  like  the  first 
stage  of  Jesus'  healing  of  the  blind  man  (8.23-24).  This  incom- 
prehension  of  Peter  regarding  Jesus'-mission  which  appears  as  a 
form  of  rebuke  (8.33)  may  indicate  the  disciples'  unwillingness 
to  admit-  Jesus'  way  of  mission  and  their,  reluctance  to  follow  the 
way  Jesus  goes  before  them.  From  this  situation,  Jesus  delivers 
his  view  of  discipleship-referring  to  the  conditions  required  of 
his  followers  (8.34-38);  to  deny  himself,  to  take  up  his  own 
cross,  and  to  lose  his  life  for  the  sake  of  Jesus  and  the  gospel. 
Therefore,  by  these  words  of'Jesus  the  nature  of  discipleship  is 
defined;  being  a  true  disciple  of  Jesus  would  possibly,  entail 
suffering  and  death,  as  Jesus  does  suffer  and  die.  51'  But  this 
49)(...  continued) 
tion,  he  characterises  mark's  Gospel  as  centred  on  the  theology  of  the  cross;  "Das  Treu:  Aint-einen  zentralen 
Platz  in  der  Theologie  des  Mk  ein'  (81).  Meanwhile,  5d  in  Nt  8.31  shove  the  divine  necessity  of  Jesus'  passion 
and  death. 
50)  Anderson,  Coameatarl,  204,  argues  that  this  gradual  -cure  of  the  blind  man  is  "a  symbolic  parallelism 
vith  Jesus'  gradual  opening  of  the  disciples'  eyes  to  the  truth  about  himself.  "  Cf.  B.  Best,  Polloaag  dews 
(Sheffield:  JSOT,  1981),  201.  Baumeister,  Die  Anfänge,  also  notes  that  'Die  marki.  nische  Christologie  bestimmt 
das  Verständnis  der  Angernachfolge  (81)...  Das  Motiv  des  Jnngerunverständnisse  ist  ebenso  vie  das  Ceheimhal- 
tnngsthema  ein  kennzeichnender  tug  der  markinischen  Theologie"  (82-83). 
51)  lavlinson,  Corestarl,  :  Tii;  Jineham;  Cozaedtarj,  33;  Anderson,  Comientary,  55;  N.  H.  Belber,  the 
didgdom  of  lark:  e  fey  Place  and  a  Ter  rice  (Philadelphia:  Nesterminster  Press,  1977),  6;  Baumeister,  Die 
dafäage,  83;  Best,  Polloeiof,  13;  Stock,  Call,  141. J.  lad's  riev  of  Discipleship  78 
element  of  discipleship  is  extremely  strange  and  hard  for  those 
who  want  to  follow  Jesus  to  accept,  as  Peter's  half-sight 
confession  illustrates.  We  can  surmise  that  these  conditions  are 
put  by  the  author  of  the  Gospel  against-  the  background  of  a 
suffering  community  under  harsh  persecution;  when  the  Christian 
readers  in  the  Roman  Church  listen  to,  and  hear  of,  these 
passages,  it  would  not  be  unnatural  for  them  to  take  these  words 
as  a  literal  reality. 
52)  In  other  words,  it  would  appear  that 
Mark  advises  his  fellow  Christians  that  if  they  desire  to  be  true 
disciples,  they  should  be  ready  to  deny  themselves,  willing  to 
take  up  their  own  crosses,  and  unafraid  of  being  killed  on  behalf 
of  Jesus  and  the  gospel.  In  sum,  the  meaning  and  definition  of 
discipleship  emphasized  here  is  that  Jesus  calls  his  disciples 
52)  Best  takes  a  different  vier  on  the  interpretation  of  the  cross  in  these  passages;  he  does  not  want 
to  view  the  cross  as  a  literal  reality,  but  as  an  allegorical  way,  saying  that  'in  the  persecutions  under  sera 
crucifixion  had  not  been  the  usual  means  of  death;  9.1  implies  that  Mark  expects  that  some  Christians  will 
still  be  alive  when  Jesus  returns'  (Story,  86).  Regarding  this  argument,  first,  although  it  ras  not  the  only 
means  of  execution  that  zero  imposed  on  Christians,  yet  crucifixion  was  certainly  a  means  of  execution,  so  Best 
himself  admits  that  'the  cross  was  a  terrifying  means  of  execution  and  many  of  Mark's  readers  Rust  have  seen 
crucifixion'  (86). 
This  point  can  be  confirmed  by  Tacitus  who  records  that  Christians  at  lose  suffered  and  were  killed 
is  many  different  ways  being  scapegoats  of  Hero  for  the  conflagration  of  lose,  AD  64,  one  of  which  was  cruci- 
fixion:  "Dressed  in  wild  animals'  skins,  they  were  torn  to  pieces  by  dogs,  or  crucified,  or  made  into  torches 
to  be  ignited  after  dark  as  substitutes  for  daylight"  (AeoaJs,  15.44). 
It  is  clear  that  Luke  allegorises  the  meaning  of  the  cross  by  inserting  x&8'  jpEpov  (Lk  9.23),  so 
Luke's  version  of  this  passage  displays  exactly  what  Best  intends  to  say:  'The  call  to  the  cross  does  not  then 
necessarily  entail  a  literal  crucifixion  but  always  involves 
.a  continual  dying  which  the  disciple  must  We 
to  himself'  (86).  However,  Matthew  does  not  insert  wall  4iEpar  (Mt  10.38),  although  it  is  like  Luke  written 
later  than  Mark.  from  this  it  could  be  inferred  that  Matthew  was  just  more  conservative  with  his  material,  or 
perhaps  that  Matthew's  community  was  also  confronted  with  persecution  as  Mark's  community  was.  Secondly,  to 
quote  Mk  9.1  in  this  connection  does  not  appear  to  produce  convincing  evidence.  It  nay  be  improbable  that  all 
members  of  the  Markan  community  were  martyred  under  Jere's  persecution;  but  it  is  possible  that  some  might  have 
escaped.  Meanwhile,  some  interpret  this  verse  as  indicating  the  powerful  experience  of  the  gall  spirit  on  the 
Day  of  Pentecost  recorded  in  Acts  2.1-4. 
In  respect  to  this  point,  Baumeister,  Die  AafäoSe,  84,  asserts  in  favour  of  a  literal  meaning  of  the 
cross  that  "Die  Forderung,  das  Kress  auf  sich  it  nehmen,  besieht  sich  hier,  in  unmittelbarer  Dachbarschaft  sur 
Leidensansage  in  8,31,  auf  den  Tod  Jesu  as  Irons,  auf  den  die  nachösterliche  Gemeinde  suräckblickt.  Der  Jünger 
trigt  sun  nicht  das  Irene  Jesu,  sondern  sein  eigenes,  d.  h.  er  &up  bereit  sein,  in  der  Machfolge  des  leidenden 
Jesus  das  ihn  etwa  drohende  Geschick  eines  geraltsanen  lodes  in  seiner  eigenen  Situation  auf  sich  is  nehmen. 
Von  dieser  Aufforderung  her  neigt  sich,  dap  man  den  vorausgehenden  Imperativ  nicht  in  den  spiritualisierten 
Sinn  einer  asketischen  Selbstverleugnung  auffassen  kann". J.  lark's  r  ev  of  Disc  pleship  79 
to  the  realisation  that  suffering  and  death  are  not  only  his  own 
destiny  but  also-theirs. 
In  the  second  part  (9.31-10.31),  the  blindness  of  the  dis- 
ciples  seems  to  be  more  aggravated  than  in  the  first  part,  not 
only  because  of-9.34,  'but  ýalso  because  of  the  contents  of  the 
second  section  as  a  whole;  a  dispute  as  to  who  is  the  greatest 
among  the  disciples  (9.33-37),  an  attempt  to  limit  membership 
among  the  followers  of  Jesus  whom  the  disciples  recognise  as  such 
(9.38-41),  the  prohibition  of  children  from-coming  to  Jesus  (10. 
13-16).  These  three  faults  of  the  disciples  are  flatly  rebuked 
by  Jesus,  so  from  this  picture  it  may  be  gleaned  that  as  the 
gospel  narrative  goes  on  the  spiritual  blindness  of  the  disciples 
is  getting'worse  rather  than  getting  better.  '  Since  they  do  not 
understand  properly  who  Jesus  is  and  what  he  is  doing,  they 
appear  unable  to  appreciate  how  to  behave  as  disciples  of  Jesus 
among  themselves'and-in  relation  to  others. 
In  this  context,  '  narrating  the  incident  of  the  Rich  Young 
Man  who  receives  Jesus'  call  to  follow  but  declines  because  of 
his  strong  attachment  to  wealth,  Mark  seems  to  accentuate  his 
version  of  discipleship  that  being  a  true  disciple  is  always  a 
matter  of  total  commitment.  In  the  ensuing  scene,  therefore, 
there  comes  a  conversation  between  Jesus  and  Peter  on  behalf  of 
the  rest  of  the  disciples,  which  is  concerned  about  the  total 
commitment  of  the  disciples  and  its  reward  (10.23-31).  What 
appears  to  be  stressed  here  is  that  those  who  wish  to  be  follo- 
wers  of  Jesus  should  be  prepared  to  lose  everything  of  their  own, 
including  material  possessions  and  family  relationships  for  the 
sake  of  Jesus  and  the  gospel;  this  seems  to  correspond  to  8.35 J.  !  /ark's  Yiev  of  Discipleship  80 
where  the  conditions  of  discipleship  are  defined  for  the  first 
time.  53)  Consequently,  it  would  seem  that  in  these  passages 
which  are  distinguished  from  the-parallels  in  Luke  and-Matthew 
because  of  pEx&  6i  wpAv-(10.30),  the  disciples'  are  seen  to  be 
invited  to  recognise  the  fact  that  the  way  to  discipleship  is  to 
be  through  persecution-,,  and  by  implication  for-Mark's  community, 
too. 
In  the  third  part  (10.32-52),  it  is  to  be  noticed  that 
against  Jesus'  repeated  efforts  to  teach,  the  blindness  of  the 
disciples  reaches  its  peak.  When  they  come  near  to  Jerusalem,  the 
disciples  are  now  afraid  of  following  Jesus  apparently  because 
of  Jesus'  third  prediction  of  his  death  that  is  supposed  to  take 
place  at  Jerusalem.  This  indicates  that  they  are  still  not 
prepared  to  accept  the  'way-  Jesus  fulfils  his  mission,  not  to 
mention  admitting  it  as  the  way  they  should  take,  too.  Thus  it 
is  not  surprising  that  in  the  ensuing  scene,  James  and  John  ask 
of  Jesus  things  they  are  not  allowed  to  request  (10.35-37),  and 
it  causes  a  row  among'the  disciples  (10.41).  This  picture  also 
exhibits  clearly  their  misunderstanding  and  incomprehension,  so 
Jesus  once  again  teaches  the  disciples  the  way  they  should  behave 
as  his  'followers  (10.42-44).  54) 
53)  In  indication  of  this  motif  of  total  commitment  that  requires  forsaking  old  relationships  has  already 
been  shown  in  Jesus'  calling  of  the  first  disciples  and  his  appointment  of  the  Twelve  in  the  first  section  of 
the  Gospel. 
56)  This  scene  shows  that  Janes  and  John  along  with  the  rest  of  the  disciples  still  seek  to  share  the  glory 
of  Jesus  rather  than  the  suffering  fate  of  their  Teacher.  It  is  generally  known  that  cup  and  baptise  here  can 
be  understood  as  metaphors  for  passion  and  suffering  (14.36),  according  to  the  old  Testament,  i.  e.,  Ps  11.6; 
Isa  51.17.  Cf.  L.  M.  Ranter,  the  CospeW  accordie9  to  Saint  lark  (London:  SCM,  1959),  105-6.  In  this  context, 
taking  notice  of  the  fact  that  there  are  in  fact  no  exact  parallels  in  the  old  Testament  and  Matthew  leaves 
out  the  reference  to  to  ßdxttopnýin  his  version  (Mt  20.23),  Linehan,  Coiaeotarjr,  284,  suggests  that  "!  he  idea 
would  be  that,  in  the  conditions  of  St  Mark's  day,  to  accept  baptist  and  become  a  partaker  of  the  eucharistic 
cup  is  to  take  a  step  which  might  well  lead  to  martyrdom;  let  would-be  converts  count  the  cost!  " I  lark's  Pier  of  Discipleship  81 
Immediately  after  this  final  scene  of  the  threefold  predic- 
tion,  Mark  records  the-incident  of  Bartimaeus.  This  arrangement 
also  seems  by  no  means  accidental;  the  cure  of  the  physical 
blindness  of  Bartimaeus  appears  to  be  well  placed  by  Mark  to  make 
a  good  contrast  with  the  rather  consistent  blindness  of  the 
disciples  as  regards  Jesus'  mission  and  teaching.  While  Bartimae- 
us,  cured  from  physical  blindness  by  Jesus,  -follows  Jesus  on  the 
way  (9v  Tn-66  ;  10.52),  the  disciples  are  still  in  darkness  being 
afraid  to-follow  after  their  Teacher  (10.32).  - 
To  conclude,  what  is  revealed  is  that  by  intertwining  the 
threefold  prediction  with  the  discipleship  discourses  and  putting 
them  into  the  narration  of  the  journey  to  Jerusalem,  Mark  inter- 
weaves  the  life  of  Jesus  with  that  of  the  disciples.  55  As  a 
result,  we  come  to  note  a  significant  feature  of  the  Markan  theme 
of  discipleship  that  the  way  of  Jesus  is  the  way  of  the  dis- 
ciples. 
3.3.31  EIALB  OF  DISCIPLESHIP 
From  this  situation  the  third  section  of  the  Gospel  (11.1- 
16.8)  commences  taking  up  the  discipleship  motif  that  waits  for 
its  full  illumination  in  the  way  Jesus  goes  on  his  own.  Although 
some  explicit  teaching  on  dffferent  subjects  is  given  in  this 
section,  it  is,  the  behaviour  of  Jesus  itself  that  appears  to  be 
thrown  into  bold  relief  being  a  living  lesson  to  his  disciples. 
That  is,  since,  after  strenuous  efforts  made  by  Jesus  to  awaken 
his  disciples  to  the  appreciation  of  discipleship,  nobody, 
55)  'Durch  die  Verbindung  der  Jüngerbelehrang  8,34-9,1  mit  der  Ankündigung  vom  Leiden  und  Auferstehen  des 
Menschensohnes  (8,31-33)  macht  er  deutlich,  dap  das  Leiden  der  Jünger  Konsequent  der  Passion  und  Teilnahme  an 
Geschick  Jesu  ist'  (Baumeister,  Die  Aafeege,  90). 3.  lark's  fies  of  Discipleship  82 
particularly  his  disciples,  understands  what  the  nature  of  Jesus' 
mission  on  earth'implies  and  what  discipleship  is  meant  to  be, 
a  final  resort  'that  seems  to  be  left  in  Jesus'  hands  is  to  set 
a  living  example  before  the  blind  eyes  and  the  deaf  ears.  Thus 
with  his  death  and'  resurrection,  Jesus  would  call  his  disciples 
again,  in  spite  of  their  failure;  to  discipleship  and  encounter 
them  in  a  way  that  would  enable  them  to  see  the  meaning  of  his 
mission  and  of  discipleship.  56)  In  conclusion,  by  going  his  own 
way  being  completely  obedient  to  God,  Jesus  leaves  behind  a  model 
of  discipleship  that  all  of  those  who  want  to  follow  Him  should 
take  for  their  own  way  to  discipleship.  57) 
3.3.4  CONCLUSION 
To  conclude,  we  have  seen  that  the  theme  of  discipleship 
continues  to  flow  through  the  whole-Gospel  dispersing  various 
elements  of  discipleship  which  Mark  thinks  to  be  important  to  his 
readers  in  the  Roman  Church.  What  appears  to  be  of  significance 
in  this  discussion  is  that  in  Mark's  Gospel  the  way  and  destiny 
of  Jesus  should  also  be  the  way  and  destiny  of  the  disciples;  58) 
56)  S.  Schveizer,  fit  Cood  lets  according  to  Xart  (London:  SPCX,  1911),  373. 
57)  "!  he  example  of  Jesus  is  the  pattern  for  the  disciple  and  let  the  disciple  cannot  really  be  like  Jesus" 
(lest,  Disciples,  13).  To  clarify  the  meaning  of  the  second  half  of  this  sentence,  we  had  better  compare  the 
relationship  of  Jesus  and  his  disciples  with  that  of  rabbis  and  their  disciples  and  also  with  that  of  Greek 
philosophers  and  their  pupils.  (i)  The  disciples  of  Jesus  are  passively  called  by  Jesus,  while  disciples  of 
rabbis  and  of  Greek  philosophers  take  the  initiative  to  call  their  teachers  asking  then  to  accept  then  as 
disciples  or  pupils.  (ii)  During  the  course  of  their  education,  if  disciples  of  rabbis  or  pupils  of  Greek 
philosophers  want,  they  can  change  their  teachers  going  to  other  teachers,  but  once  they  become  disciples,  the 
disciples  of  Jesus  always  should  remain  as  no  other  than  disciples  of  Jesus.  (iii)  Eventually  disciples  of 
rabbis  are  supposed  to  be  another  rabbi  and  pupils  of  philosophers  are  expected  to  be  another  philosopher  after 
their  education  ,  whereas  the  disciples  of  Christ  can  never  expect  to  become  Christ  but  always  to  follow  hin 
(B.  Bengel,  The  Charisiatfc  Leader  and  bis  Pollovers  [Edinburgh:  !i!  Clark,  1981],  51ff;  Best,  Story,  85-6). 
58)  After  an  effort  to  explicate  the  call  of  the  disciples  in  the  Synoptic  Gospels  in  the  light  of  the 
Old  testament  pattern  of  the  call,  such  as  the  call  of  Blisha  by  Elijah,  and  to  differentiate  the  concept  of 
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so  discipleship  is  to  follow  after  Jesus  by  sharing  his  destiny 
and  mission  which  should  entail  taking  up  one's  own  cross,  self- 
denial,  the  rending  of  old  ties  of  family  and  occupation,  and 
forsaking  of  certain  wealth  and  property  in  a  literal  sense. 
54) 
But  the  disciples  turn  out  to  fail  to  understand  this  aspect  of 
discipleship,  so  it  became  a  stumbling-block  for  the  historical 
disciples,  so  that  they  are  depicted  in  the-Gospel  in  a  negative 
light. 
This  finding  is  firmly  buttressed  when  we  are  reminded  of 
the  fact  that  the  Markan  community  to  which  the  Gospel  was 
devoted  was  under  severe  persecution  and  affliction  by  the  Roman 
authorities.  Thus  it  is  probable  that  the  members  of  Mark's 
community  would  have  been  encouraged  and  consoled  when  they  came 
to  know  that  Jesus  their  Lord-was  also  confronted  with  the  same 
suffering  and  death,  but  overcame  by  way  of  resurrection  which 
is  the  solid  ground  of  the  ultimate  hope  of  all  disciples. 
3'.  4-  MARK'S  DESCRIPTION  OF,  THE  DISCIPLES 
After  we  reach  this  conclusion  on  the  Markan  theme  of 
discipleship,  it  would  be  helpful  for  us  to  examine  Mark's 
58)(...  continued) 
'following'  in  the  synoptic  Gospels  from  that  of  the  prophetic-charismatic  movements  in  first  century  Palestine 
and  of  the  Bellenistic  world  (Bengel,  Clarisaatic  Leader,  tiff.  ),  Bengel  defines  the  meaning  of  'following' 
stating  that  it  means  "in  the  first  place  unconditionally  sharing  of  the  master's  destinj,  which  does  not  stop 
even  at  deprivation  and  suffering  in  the  train  of  the  waster,  and  is  possible  only  on  the  basis  of  complete 
trust  on  the  part  of  the  person  who  'follows';  be  has  placed  bis  destiny  and  his  future  in  his  master's  hands" 
(12).  Cf.  F.  Bahn,  "Pre-caster  Discipleship",  in  tie  1egiooiegs  of  the  Church  to  the  hr  festareot  (F.  Hahn, 
1.  Strobel  &  E.  Schweizer  [Edinburgh:  The  Saint  Andrew  Press,  1967]),  9-39. 
59)  1.  Blinder  ("Jesus  and  his  Disciples",  in  Jesus  il  his  lime  (ed.,  by  H.  J.  Schultz  (London:  SPCI, 
19111),  88-90,  suuarises  succinctly  the  meaning  of  following  Jesus  as  follows;  it  "involved  a  radical  renun- 
ciation  of  almost  everything  which  is  commonly  thought  of  as  mating  life  worth  living",  such  as  previous  occu- 
pation,  families,  personal  possessions,  marriage  (Mt  19.11f),  and  being  prepared  to  share  the  lot  of  the 
teacher,  that  is,  suffering,  homelessness,  persecution  and  even  death.  Cf.  Schweizer,  Lordship,  20. 3.  Xari's  Pier  of  Discipleship  84 
description  of  the  disciples,  addressing  the  question,  'How  and 
why  does  Mark  portray  the  disciples  in  a  negative  light?  '  For  the 
sake  of  procedure,  first  of  all,  it  would  be  better  for  us  to 
discuss  Jesus'  special  favour  to  the  disciples. 
3.4.1  JESUS'  PREFEMIAL  '  TREATlENT  OF  THE  DISCIPLES 
When  we  look  through  Mark's  Gospel  as  a  whole,  we  cannot 
fail  to  recognize  the  fact  that  there  are  a  range  of  passages 
showing  that  'the  disciples  -receive  'particular  teaching  and 
instruction  in  private  from  Jesus  their,  Teacher  when  they  happen 
to  be  alone  with  him,  and-that  the  disciples  thus-enjoy  special 
favour  from  Jesus. 
[1]  Jesus'  personal  and  private  instructions60) 
(i)  4.10  :  "And  when  he  was  alone  (xath  pSvaS),  those  who 
were  about  him  with  the  twelve  asked  him  concerning 
the  parables". 
(ii)  4.34b  :  "he  did  not  speak  to  them  without  a  parable, 
but  privately  (xctt'  t5(av)  to  his  own  disciples  he 
explained  everything". 
(iii)  7.17  :  "And  when  he  had  entered  the  house,  and  left 
the  people,  his  disciples  asked  him  about  the  para- 
ble". 
(iv)  9.28  :  -! 
'And  when  he  had  entered  the  house,  his 
disciples  asked  him  privately  (xaT'  {Stav),  'why  could 
we  not  cast  it  out?  "' 
(v)10.10  :  "And  in  the  house  the  disciples  asked  him  again 
about  this  matter". 
(vi)  13.3  :  "And  as  he  sat  on  the  Mount  of  Olives  opposite 
the  temple,  Peter  and  James  xd  John  and  Andrew  asked 
him  privately  (xat'  (St  av)". 
60)  taking  note  of  this  feature  in  Mark,  U.  Mosley  ("Jesus'  Audiences  in  the  Gospels  of  St  Mark  and  St 
Luke",  IfS  10  (1963-641),  139-49,  argues  that  "Nark  had  a  strong  reason  for  distinguishing  teaching  given  to 
the  crowds  from  private  teaching  given  to  the  disciples'  (140).  The  reason  he  suggests  is  that  Mark  probably 
intended  to  retain  some  of  the  explanations  of  Jesus'  teaching  which  are  different  from  Jesus'  teaching  itself 
in  the  pre-Markan  tradition  (145),  so  Mark  makes  the  disciples  to  ask  for  the  explanations  privately  from 
Jesus,  which  Mosley-regards  as  Mark's  literary  device. 
61)  Best,  Folloricg,  159. J.  Nark's  Fier  of  Discipleship  85 
[2]  Jesus'  special  favour  to  the  disciples 
(i)  6.32  :  "And  he'  said'  to  them,  'Come  away  by  yourselves 
(xat'  t6tav)  to  a  lonely  place,  and  rest  a  while'.  For 
many  were  coming  and  going,  and  they  had  no  leisure 
even  to  eat.  And  they  went  away  in  the  boat  to  a  lonely 
place  by  themselves  (xat'  (Slav). 
(ii)  9.40  :  "For  he  that  is  not  against  us  is  for  us". 
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(iii)  5.35-47;  13.3;  14.33-42  :  Among  the  twelve  disciples 
three  or  four  disciples  (13.3;  Andrew)  are  selected  by 
Jesus  to  have  the  benefit  of  more  intimate  fellowship 
with  their  Teacher. 
From  these  passages  we  are  able  to  see  clearly  how  favoura- 
bly  the  disciples  are  treated  by  Jesus  who  explains  everything 
in  private  that  his  disciples  are  unable  to  understand  properly. 
The  private,  -nature  of  Jesus'  teaching  to  his  disciples,  manife- 
sted  by  such  phrases  as  rat'  t8tav,  xat&  5vac,  etc  rAv  otxtav 
(10.10),  6'CE  Eia418ov  Etc.  oixov  (7.17),  and  EtcE186vvoc  aircoo 
Et  t.  of  xov  ý  (9.28)  ,  seem  to  demonstrate  Jesus'  personal  concern  for 
his-disciples. 
3.4.2  -  THE  NEGATIVE  --  IMAGE  OF  THE  DISCIPLES 
A.  NEGATIVS  ASPS  S 
Despite  such  personal  and  private  instruction  from  Jesus 
which  occurs  frequently  to  awake  his  disciples  to  their  lack  of 
understanding  and  faith,  the  disciples  in  Mark  do  not  appear  to 
appreciate  Jesus'  teaching  and  to  have  faith  in  God,  but  to  be 
preoccupied  with  their  self-interest.  Thus  they  appear  to  be 
62)  This  is  another  saying  in  the  Gospel  that  belongs  to  this  category.  In  its  parallel,  Luke  changes  jpav 
into  ip&e  (Lk  9.50),  which  would  indicate  that  in  Mark  Jesus  wants  to  identify  binself  with  his  disciples,  but 
in  Luke  he  seeas  to  intend  to  keep  his  distance  from  then  (Creed,  Couentary,  139).  This  rezark,  therefore, 
can  be  thought  of  as  a  sign  of  Jesus'  preferential  attitude  towards  the  disciples  (Matther  has  no  parallel  to 
this  saying). 
63)  on  this  ground  of  intimate  fellowship  related  to  revelation  of  secrets,  the  three  disciples  can  often 
be  regarded  by  Nark  as  "a  representative  inner  circle"  of  the  body  of  the  disciples  (Anderson,  Corceatar.  r,  224; 
cf.  Taylor,  Conoejtarf,  294). 3.  lark's  rief  of  Discip1eslip  86 
depicted  more  frequently  by  Mark  in  a  poorer  light  than  by  Luke 
and  Matthew  and,  as  far  as  the  degree  of  the  negative  delineation 
is  concerned,  Mark's  portrait  is  stronger  than  that  of'the  other 
Evangelists. 
We  may  categorise  the  material  related  to  the  negative  image 
of  the  disciples  in  Mark  into  five  divisions; 
(i)  Lack  of  Faith  :  4.40;  9.19.  " 
(ii)  Lack  of  Understanding  :  4.13;  6.51-52;  7.18-19; 
8.17-18,21;  9.32;  10.38.64) 
(iii)  Lack  of-Discretion  :  8.32-33;  10.13-16.65) 
(iv)  Fear  :  4.41;  6.50;  -9.32;  10.32.66) 
(v)  Self-concern  :  9.33-37;,  10.35-45. 
In  addition  to  -these  typical  cases'  revealing  general 
features  of  the  disciples'  weakness-  and  inability,  there  are  some 
other  indications  in  this  regard  which  are  to  be  noticed  through 
comparison  of  the  incidents  related  to  this  motif  among  the  three 
Synoptic  Gospels. 
64)  It  could  be  asserted  that  the  passages  referring  to  Jesus'  private  instruction  and  special  favour  to 
the  disciples  are  to  be  seen  as  a  positive  image  of  the  disciples.  in  fact,  however,  the  very  fact  that  the 
disciples  ask  Jesus  to  explain  his  parables  and  teaching  may  well  indicate  their  inability  to  understand;  among 
sir  passages  mentioned  above  in  relation  to  Jesus'  private  instruction,  almost  all  passages,  except  4.34,  show 
that  because  of  their  incomprehension  the  disciples  ask  explanations  of  Jesus  (4.10;  7.17;  9.28;  10.10;  13.3). 
And  it  will  be  revealed,  as  is  explore  this  these  further,  that  if  is  take  into  account  Mark's  attitude 
towards  the  disciples  as  a  whole  which  appears  rather  consistently  negative  in  the  Gospel,  it  seems  likely 
that  Jesus'  private  instruction,  signalling  his  special  favour,  is  devised  by  the  author  to  throw  into  relief 
the  negative  image  of  the  disciples. 
65)  Jesus  shored  to  bis  disciples  his  acceptance  of  children  already  in  9.33-37.  But  in  10.13-16,  the  dis- 
ciples  still  appear  to  try  to  prevent  then  from  coding  to  Jesus,  which  demonstrates  well  their  indiscretion. 
It  should  be  noticed  that  in  its  parallel  account  in  Matther  and  Luke,  jyavdxtjoev  is  left  out.  It  would  be 
likely  that  mark  here  seeks  to  accentuate  the  indiscretion  of  the  disciples,  for  Jesus'  indignation  takes  the 
form  of  rebuke"  (Taylor,  Coneatarf,  423;  cf.  Cranfield,  Coaoertrrf,  323;  Lane,  Cox  eatarjr,  360;  Anderson,  Cox- 
oeetrrl,  245). 
66)  fear  expressed  by  the  disciples  appears  related  to  incomprehension  (9.32;,  10.32)  and  lack  of  faith 
(4.41;  6.50),  so  it  can  be  included  in  this  context.  However,  $o0e6;  a%,  ý  which  in  lark  occurs  frequently  in  the 
con-texts  of  miracle  stories,  such  as  5.15,33,36;  16.8,  does  not  always  indicate  lack  of  faith,  but  sometimes 
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(i)  When  Jesus  predicts  their  betrayal,  particularly  Peter's 
threefold  denial  of  him;  Peter;  along  with  all  the  other  disci- 
pies,  says  to  Jesus  vehemently  (ixzEptoaAc),  "If  I  must  die  with 
you,  I  will  not  deny  you"  (14.31).  Here  tK%EP%oabc67  omitted  by 
Luke  (Lk  22.33)  and  Matthew  (Mt  26.33)  alike,  seems  to  add  weight 
to  Mark's  bad  portrait  of  the  disciples,  because  despite  this 
vehement  affirmation,  Peter  denied  Jesus  three  times  and  all  the 
other  disciples  also  deserted  their  Teacher. 
(ii)  With  regard  to  Peter's  repentance,  we  find  an  intere- 
sting  point  of  difference  among  the  Synoptists'  descriptions. 
That  is,  Luke  and  Matthew  in  this  context  insert  xi  p4C  (Mt  26.75 
/  Lk.  22.62);  -in  doing  so  they  appear  to  attempt  to  rescue  Peter 
from  Mark's  bad  portrait. 
68)  However,  in  Mark  it  is  not  easy  to 
find  a  sign  of  Mark's  relenting  'gesture  towards  the  prime 
disciple  (14.72).  69) 
(iii)  Along  with  Peter,  James  and  John  (Andrew  once)  in 
Mark's  Gospel  also  appear  to  enjoy  'Jesus'  special  fondness  among 
the  twelve  disciples;  5.35-47(resuscitation);  9.2-8  (transfigur- 
ation);  14.33-42  (Gethsemane)  7);  13.3  (signs  of  last  days; 
61)  Since  this  word  is  found  neither  in  classical  Greek  nor  in  LII,  but  only  here  in  Mark  throughout  the 
few  Testament,  Taylor,  Cozeentarj,  550,  clams  that  it  is  "a  Markan  coinage  rendering  the  original  Aramaic'. 
Cf.  Cranfield,  Comentarr,  429-430. 
68)  Ivans,  Coientsrj,  828:  "In  that  case  Luke's  story  will  have  ended,  not  with  Peter's  bitter  tears  of 
remorse,  but  with  Jesus'  gase  evoking  Peter's  recollection;  and  so  with  the  suggestion  that  Jesus,  by  his  pre- 
sence,  look  and  omniscient  word,  embraced  the  situation,  and  preserved  Peter  from  the  consequences  of  his 
faithlessness  (ºº.  31-34),  as  he  had  preserved  the  rest  from  their  incomprehension  and  violence  (ºº.  35.51)'. 
69)  It  would  not  be  sensible  to  suggest  that  there  are  no  positive  portraits  of  Peter  in  mark.  For 
instance,  16.1  light  be  a  token  among  them.  What  we  want  to  state  is  that  mark's  general  tendency  towards  the 
disciples  is  negative  rather  than  positive. 
70)  Lane,  Cooieatarr,  515-6,  seems  to,  provide  a  reasonable  answer  why  the  three  disciples  were  selected 
to  be  with  Jesus  privately  in  his  critical  time  at  Gethsemane:  'The  failure  to  understand  what  it  weans  to 
share  Jesus'  destiny  and  to  be  identified  with  his  sufferings,  rather  than  privileged  status,  appears  to  be 
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Andrew  included).  In  the  parallel  to  5.35-47,  Matthew  does  not 
insert  Peter,  John  and  James  particularly,  leaving  Jesus  to  enter 
into  the  house  alone  (Mt  9.25).  In  the  incident  of  Jesus'  final 
prayer  in  the  Garden  of  Gethsemane,  Jesus  is  accompanied  by  the 
three  disciples  in  Mark  (14.33),  while  in  Luke  there  is  no 
mention  of  them  at  all  (Lk  22.39-40)'and  in  Matthew,  instead  of 
direct  names,  the  "two  sons  of  Zebedee"  is  used  (Mt  26.37),  so 
these  narratives  might  show  Luke  and  Matthew's  reluctance  to 
reveal  their  names  in  connection-with  their  failure.  From  this 
comparison,  we  may  be-able  to  recognise  that  although  in  Mark 
Peter,  James  and  John  (Andrew)  appear  to  be  treated-favourably 
by  Jesus,  nonetheless,  in  spite  of  this  partial  affection,  Peter 
denied  Jesus  three  times  with  curse  and  oath,  °and  James  and  John 
requested  of  Jesus-something  wholly  inappropriate,  not  knowing 
what  they  were  really  asking  (10.38).  In  relation  to  the  latter 
incident,  it  is  noteworthy  that  Luke  leaves  it  out  and  Matthew 
had  the  'mother  of  the  sons  of  Zebedee  to  plead  with  Jesus  on 
behalf  of  her  sons,  James  and  John  (Mt  20.20).  By  doing  so,  Luke 
and  Matthew  seem  to  strive  to  shift  any  blame  from  them,  71) 
while,  by  contrast,  in  Mark  James  and  John  are  left  with  blame 
imposed  on  them.  Here  is  another  example  of  the  bad  image  of  the 
disciples  presented  by  Mark. 
(iv)  THE  DISCIPLES'  DERELICTION'OF  JESUS:  If  we  rely  upon  the  result 
of  the  above  discussion,  then  it  would  be  a  natural  corollary 
that  the  disciples'  inability  to  understand  and  to  believe 
70)(...  continued) 
the  occasion  for  the  isolation  of  the  three  fron  the  others.  Their  glib  self-confidence  exposes  them  to  grave 
peril  of  failure  in  the  struggle  they  confront,  and  for  that  reason  they  are  couanded  to  be  vigilant". 
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appears  to  lead  to  their  dereliction  of  their  Teacher,  when  the 
time  comes  that  Jesus  is  to  be-  delivered  to  the  hands  of  the 
elders  and  the  chief  priests  and  the  scribes  (14.50)'.  There  seem 
to  be  two  particular  points  that  can  be  mentioned  in  this  regard. 
First,  it  may  be  worth  taking  into  consideration  that  only 
Mark  records  an  incident  immediately  after  the  scene  of  the 
disciples'  dereliction  of  Jesus,  that  a  young  man  who  followed 
Jesus  when  he  was  arrested  by  the  soldiers  fled  away  naked 
leaving  behind  his  linen  cloth,  'as  he  was  also  about  to  be  seized 
(14.51-52).  The  uniqueness  of  this  event  has  caught  the  commenta- 
tors'  attention,  and  it  has  been  held  that  the  young  man's 
flight,  naked  of  any  cloth  on  his  body,  encapsulates  symbolically 
the  disciples'  utter-abandonment  of  their  Teacher  Jesus.  72 
Secondly,  another  point-of  significance=is  that  in  Matthew 
although  the  disciples  are  also  described  as  deserting  Jesus, 
72)  What  is  interesting  here  is  that  renvIOUC  tic  followed  with  Jesus  after  all  the  disciples  fled  away 
(Tailor,  Coameetarf,  561,  notes  that  c  ,q  oIoiOEt  in  this  verse  suggests  'an  action  continued  after  the  dis- 
ciples  had  fled'.  ),  and  also  that  just  as  Jesus  was  arrested,  so  he  was  arrested,  though  temporarily.  Pointing 
out  this  feature,  J.  P.  Beil  ("Mark  14,1-52:  Narrative  Structure  and  Reader-Response',  gib  71  [1990],  305-332), 
329,  argues  that  'This  Young  man,  then,  stands  as  a  possible  candidate  to  fulfil  the  role  of  an  ideal  dis- 
ciple".  Unfortunately,  however,  at  last  he  also  fled  away.  Thus  B.  Fleddermann  ("The  Plight  of  a  faked  Young 
Man  [Mk  14.51-52j",  Cß'  41  [1919],  412-418),  417,  states  that  "He  (vEnrtoxoc  ttc)  is  a  fleeing  disciple.  The 
pericape  is  a  dramatisation  and  concretization  of  the  universal  flight  of  the  disciples",  which  is  by  Mark  put 
in  sharp  contrast  with  Jesus'  acceptance  of  his  passion  and  death.  Therefore,  Pleddermann  argues  eventually 
that  "he  is  a  symbol  of  those  who  oppose  God's  will  in  the  passion"  (417;  cf.  Beil,  "leader-Response',  330). 
Recently,  however,  J.  M.  Ross  ("The  Tong  Man  who  fled  faked",  XIS  13  [19911,170-114)  refutes  this 
idea  saying  that  "The  difficulty  about  this  is  that  Mark  had  already  made  clear  that  every  one  of  Jesus  fol- 
looers  had  abandoned  his  and  fled;  it  does  not  heighten  the  tragedy  to  add  what  happened  to  a  minor  character 
in  the  drama...  if  it  were  merely  an  illustration  of  the  desertion  of  Jesus  it  would  have  been  more  appro- 
priately  introduced  by  lop  than  by  %at"  (172).  1  crucial  weakness  is  his  argument  is,  however,  his  isolation 
of  this  story  from  the  Markin  context  as  a  whole,  and  it  is  to  be  noticed  particularly  in  this  context  that 
xctt  (14.50,51,53)  connects  this  story  with  its  previous  account  of  the  flight  of  the  disciples  and  also  with 
the  account  of  Jesus'  passion  and  death  (14.53ff.  ).  We  know  frog  Mark's  use  of  vocabulary  that  mt  is  one  of 
the  most  favourite  words  Nark  employed  'instead  of  the  use  of  participles  or  subordinate  clause"  (Tailor,  Coa- 
aertarj,  48;  cf.  Rarlinson,  Coiuotatj,  :::  i-naii),  which  could  have  different  implications  in  accordance  with 
individual  contexts  (C.  i.  D.  hall,  An  Idiom  Boot  of  let  festaaeat  Creet  (Cambridge:  University  Press,  1953], 
165).  Cf.  Yitsmyer,  rbeologiaa,  127;  R.  C.  Tannehill,  "The  Disciples  Mark:  the  function  of  a  larrative  Role', 
in  the  Interpretation  of  lark  (ed.,  by  N.  Telford  (London:  SPCK11985]),  151;  Lane,  Coazeetaq,  527-8;  Stock, 
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they  are  explicitly  restored  at  the  end  of  the  story;  the 
disciples  went  to  Galilee  as  Jesus  instructed  them  before  he  was 
crucified,  met  him  there,  and  received  a  new  mission  to  be 
carried  out  after,  Jesus'  ascension. 
73"  However,  Mark's  Gospel 
ends  with  the  women's  fear,  astonishment,  and-their  failure  to 
speak  (16.8),  74)  from  which  it  might  be  imagined,  that  they  would 
not  have  been  able  to  -convey  to  the  disciples  the  command 
announced  by  the  young  man  at  the  tomb  that  Jesus  was  risen  from 
the  dead,  and  his  reminder  of  Jesus'  prediction  that  he  would  go 
to  Galilee  before  -them  (16.6-7).  Thus  from  this  last  scene  of 
Mark's  Gospel,  one  could  draw  no  assurance  that  there  would  be 
a  chance  for  the  disciples  to  be  restored  after  their  betrayal 
of  Jesus.  Consequently,  the  dereliction  of'Jesus  by  the  disciples 
in  the  gospel  narrative  appears  to  be  a  climatic  culmination  of 
Mark's  negative-description  of  the  disciples-as  failures. 
To  put  together  what  we  have  discussed  so  far,  it  has  been 
shown  that  the  disciples  in  Mark  do  not  have  appropriate  unders- 
tanding,  faith  and  discretion-to  comply  with  Jesus'  meticulous 
teaching  and  instruction  which  run  almost  from  the  beginning  to 
the  end  of  the  Gospel.  Therefore  it  would  not  be  an  exaggeration 
to  state  that  Jesus'  efforts  to  enable  his  disciples  to  perceive 
what  his  teaching  and  instruction  really  meant,  and  what 
13)  bt  28.16-20.  Luke  does  not  say  they  forsook  Was  their  Lord. 
74)  It  is  generally  acknowledged  that  15.8  is  the  original  end  of  the  Gospel,  for  the  oldest  manuscripts, 
such  as  X,  H,  k,  sIsLA,  and  the  testimony  of  eusebins  and  Hieronysus,  do  not  contain  the  report  of  the  Resur- 
rection  and  Ascension  (11.9-20),  and  "the  divergent  character  of  the  text  in  respect  to  the  other  Gospels" 
appears  in  the  report  (Knwel,  lotrodaction,  71).  Thus  it  is  said  to  be  a  literary  device  of  Mark  to  highlight 
the  negative  image  which  he  puts  on  the  disciples.  Cf.  Matera,  hat  are  thej,  51. 
In  favour  of  the  short  ending  of  the  Gospel,  Stock,  C111,50.53,  provides  his  finding  from  comparison 
of  !  lark's  Gospel  with  a  Hellenistic  drama  that  "the  epilogue  of  Mark's  Gospel  has  several  characteristics  in 
common  with  the  conventional  finale  of  a  Hellenistic  draea"  (53). J.  lark's  Vier  of  Discipleship  91 
discipleship  is  to  be,  seem  not  to  be  effective. 
B.  '  POSSIBLE  MODIFYING  FUTURES 
It  would  be  out  of  balance  to  argue  that  there  is  only  a 
negative  picture  of  the  disciples  in  Mark;  On  the  contrary, 
certainly  there  are  also  some  positive  descriptions  of  the  dis- 
ciples  in  Mark,  for  examples  of  which  we  can  point  to  1.16-20; 
2.13-14;,  3.13-19;  6.7-13. 
(i)  The  first  disciples,  and  Levi  later,  follow  Jesus 
immediately  as  they  receive  a  call,  from,  him  to  follow,  leaving 
behind  their  families  and  property  and  quitting  their,  jobs.  75) 
(ii)  The  twelve  disciples  are  chosen,  by  Jesus  to  be  with  him  and 
to  carry  out  the  same  mission  that  their  Teacher  did'by  himself 
(3.13-19).  (iii)  Later  on  they  are  seen  to  accomplish  the  mission 
entrusted  by  Jesus  successfully  (6.7-13).  (iv)  Jesus'  prediction 
in  14.28  and  the  young  man's  announcement  in  16.7  might  possibly 
suggest  that,  the  relationship  between  Jesus  and  his  disciples, 
i.  e.,  discipleship,  is  not  to  end  with  Jesus'  death,  but  to 
continue  äfterwards.  76)  In  consequence,  we  can  notice  here  that 
even  though  Jesus  knows  that  all  his  disciples  will  fall  away, 
deserting  and  betraying  him,  71)  he  does  not  lose  his  faith  in 
them  at  all.  This  shows  that  there  is  something  still  left  in  the 
disciples  by  which  Jesus  can  count  on  them,  and  this  aspect  we 
75)  Rk  1.11-20;  2.13-14;  10.28. 
7)  B.  L.  Melbourne  (Sic,  to  Caderstzßd.  tie  Disciples  id  SyDOptic  Perspectiºe  (Lanhat:  University  Press 
of  America,  1988])  expounds  this  passage  as  follows:  This  doubtlessly  suggests  that  Mart,  like  Matthew,  did 
not  regard  their  flight  as  the  end  of  their  discipleship.  There  would  be  a  reunion  in  Galilee.  He  sought  a  con- 
tinuous  relationship  with  then'  (48). 
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can  regard  as  a  piece  of  a  positive  portrayal  of  the  dis- 
ciples.  18) 
Taking  heed  of  the  fact  that  in  the  first  six  chapters  of 
the  Gospel,  such  as  1.16-20;  2.13-14;  3.13-19;  6.7-13,  the 
disciples  are  depicted  in  a  better  light,  Tannehill  makes  a  point 
that  hinging  on  the  turning  point,  i.  e.,  the  third  boat  scene 
(8.14-21),  Mark's  portrait  of  the  disciples  changes  from  positive 
1'  to  negative. 
However,  the  matter  does  not  seem  as  simple  and  clear-cut 
as  he  argues.  Even  in  "the  first  six  chapters,  references  have 
been  made  to  the  disciples'  blindness  to  what  Jesus'  teaching 
signify;  (i)  In  3.19  Mark  adds  a  negative  assessment  about  Judas 
Iscariot  into  the  original  tradition.  (ii)  4.13  indicates  the 
disciples'  lack  of  understanding.  (iii)  In  4.30-41  the  disciples 
express  their  fear  and  unbelief  when  they  are  confronted  with  a 
great  storm  of  wind  during  their  voyage  by  ship.  (iv)  And  also 
in  4.17  a  hint  is  dropped  which  will  be  related  to  the  disciples' 
dereliction  of  Jesus  that  is-supposed-to  happen  later  in  the 
Gospel.  (v)  In  6.37  we  note  also  the  disciples'  lack  of  belief 
in  Jesus  who  performs  so  many  miracles  in  front  of  them,  when 
they  are  charged  by  Jesus  to  feed  the  crowd.  This  point  of  the 
78)  In  this  context,  what  should  be  noticed  is  that  the  expected  reunion  in  Galilee  predicted  by  Jesus 
at  14.28  and  announced  by  the  angel  at  11.6-7  does  not  in  fact  take  place  is  Mark's  Gospel  (In  fact  this  aspect 
of  the  Gospel  has  been  discussed  heavily  in  order  to  find  an  appropriate  meaning  from  it;  see  iümmel,  Intro- 
ductioa,  71).  However,  it  is  also  not  difficult  to  believe  that  just  as  Jesus'  three-fold  prediction  was  ful- 
filled  as  he  prophesied,  so  this  prediction  will  be. 
Regarding  this  matter,  Best  argues  that  the  physical  sense  that  the  fulfilment  of  14.28  and  16.7  would 
bring  was  not  important  to  Mark's  community,  because  'the  fact  of  the  appearance  of  the  risen  Jesus  would  have 
been  known  to  his  community"  (10116fiag,  199;  Discipleship,  14);  what  mattered  to  the`  is  the  "spiritual  sight" 
that  sees  Jesus  is  ever  with  then  and  they  with  Jesus  (201). 
19)  is  for  this  turning  point,  Tannehill,  'Function',  147,  puts  it  as  follows:  "e  clear  shift  in  the 
disciples'  role  has  taken  place.  Brom  a  position  with  Jesus  as  his  followers,  the  disciples  have  moved  to  a 
position  which  associates  them  with  Jesus'  enemies  and  the  outsiders  of  4:  11-12'. , i.  Clam's  Vier  of  Discipleship  93 
disciples'  unbelief  related  to  Jesus'  miracles  appears  again  in 
6.52,  which  in  turn  gives'us  the  author's  interpretation  of  the 
event  of  Jesus'  feeding  the  crowd  in  6.35-44,  adding  again  to  the 
negative  image  of  the  disciples. 
Summing  up  what  we  ,  have  discussed  above,  Tannehill's 
assertion  that  Mark's  portrayal  of  the-  disciples  changes 
initially  from  a  positive  picture  later  to  a  negative  one  seems 
hardly  to  be  justified.  Although  there  are  some  bright  aspects 
in  Mark's  portrait  of  the  disciplesýin  the  first  six  chapters, 
they  appear  to  be  well,  offset  by  the  negative  references  pointing 
out  the  blindness,  fear,  and-lack  of  understanding  on  the  part 
of  the  disciples  which  are  also  found  in  those  chapters. 
C.  CONCLUSION  :  THE  BILMCE  OF  THE  MATTER 
After  having  discussed  both  aspects  of  Mark's  depiction  of 
the  disciples,  i.  e.,  positive  and  negative,  we  come  to  conclude 
this  matter;  'although'it  is  true  that  the  Gospel  contains  some 
positive  images  of  the  disciples,  particularly  in  the  earlier 
chapters,  they  are  well  offset  by  the  negative  images  that  occur 
more  frequently  and  explicitly  throughout  the  Gospel.  In  other 
words,  it  can  be  said  that-Mark,  describes  the  disciples  occasio- 
nally  and  implicitly  in  a  favourable  light,  but  frequently  and 
explicitly  in  a  poor  light.  Therefore,  if  we  take  into  account 
the  Gospel  as  a  whole,  it  would  turn  out  eventually  that  the 
negative  portrait  of  the  disciples  is  thrown  into  bold  relief  in 
the  Gospel,  in  which  the  author's  particular  interest  possibly 
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3.4.3  MARK'S  PURPOSE  IN  THE  NEGATIVE  PORTRAYAL  OF  THE  DISCIPLES 
With  this  final  result  drawn-from  Mark's  depiction  of  the 
disciples,  we  may  glean  a  rather  strong  impression  that  Mark's 
attitude  towards  the  disciples  is  negatively  jaundiced.  Now  it 
is  time  to  think  about  the  author's  intention  to  finish  his  story 
like  that,  and  also  to  describe  the  disciples  in  a  poorer  light. 
It  seems  to  me  that'-  there  are  two  motives  that  underlie  this 
negative  description  of  the  disciples  by  Mark. 
First,  it  may  be  designed  to  warn  Christian  brothers  and 
sisters  in  Mark's  community  confronted  with  harsh  affliction  and 
suffering  not  to  follow  the  failures  of  the  historical  disciples, 
because  even  though  they  followed  Jesus  literally  in  his 
lifetime  as  the  disciples  chosen  personally-by  himself,  enjoying 
his  favour  to  a  great  extent,  the  disciples  made  serious  mistakes 
when  faced  with  similar  circumstances  in  Jesus'  lifetime.  Denial, 
betrayal,  and  dereliction  following  incomprehension,  unbelief, 
indiscretion,  fear'  and  self-concern  are  characterised  as  the, 
disciples'  notorious  failures  as  followers,  of  Jesus  in  his 
ministry  on  earth.  Hence  it''appears  that  portraying  the  disciples 
in  a  negative  light,  Mark  seeks  to  show  a  model  of-  failed 
discipleship"  as  a  warning  that  must  be  heeded  by  his  readers 
80)  In  this  regard,  Best,  PollovThg,  12,  argues  that  of  tao  possible  approaches  to  talk  about  discipleship, 
such  as  good  discipleship  and  bad  discipleship,  Kirk  chose  to  instruct  through  bad  discipleship,  i.  e.,  the 
failures  of  the  disciples.  For  the  reason  why  Mark  chose  this  method,  Best  suggests  four  points:  "(i)  Jesus 
himself  is  the  'hero'  of  the  story.  (ii)  the  tradition  as  it  was  known  to  his  readers  already  contained  stories 
of  the  failure  of  disciples;  these  failures  could  not  then  be  eliminated.  (iii)  The  Jew  Testament  shows  gene- 
rally  that  success  in  discipleship  depends  not  on  the  degree  of  robust  faith  or  courage  which  the  disciple  can 
generate  within  himself  but  on  his  willingness  to  accept  help  from  cod.  (iv)  Many  of  Hark's  readers  may  have 
already  failed  through  public  or  private  persecution  or  through  other  causes'. 
Meanwhile,  X.  A.  Beavis  (lark's  Audience:  the  Literary  and  Social  Settin;  of  Narr  4.11-11  [Sheffield: 
ISO?,  1989]),  182,  construes  the  negative  view  on  the  disciples  at  the  paraeaetic  level,  making  use  of  'the 
device  of  covert  allusion'  that  Greek  and  Latin  rhetoricians  employed  in  their  writings  in  order  to  avoid 
direct  offence  to  their  audience  or  readers.  According  to  this  theory,  the  disciples  in  Mark  are  'a  foil  for 
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who  were  in  a  similar  situation  of  severe  persecution  that  might 
lead  them  to  deny  and  betray  Jesus  Christ.  There  would  surely 
have  been  apostates  and  defectors  in  Mark's  community  for  the 
severe.  afflictions  and  persecutions  of  that  time.  81) 
Secondly,  however,  it  may  not  be  Mark's  intention  to  write 
a  gospel  only  for  a  warning  against  apostasy  in  a  time  of 
persecution.  It  may  be  likely  that  Mark  is  also  eager  to  intro- 
duce  to  the  congregation  of  his  community  as  an  alternative  to 
failed,  -discipleship  a  modeI  of  successful  discipleship  in  order 
to  encourage  their  weakened  faith  and  low  morale  which  might  have 
resulted  from  persecution. 
82)  Thus,  as  well-as  the  failed  dis- 
ciples,  Mark  appears  to  introduce  two  figures  to  show  what  a  true 
disciple  is  like;  Bartimaeus,  the  blind  man,  and  Jesus,  their 
Teacher. 
(i)  Bartimaeus  follows-  Jesus  on  the  road  immediately  without 
hesitation  when  he  gained  his  sight,  having  been  cured  by  Jesus. 
This  picture  of  Bartimaeus  is  well  contrasted  with  that  of  the 
disciples  who  till  the  end  of  the  Gospel  are  seen  not  to  be  cured 
from  their  spiritual  blindness  that  eventually  leads  to  their 
desertion  of  Jesus,  although  they  had  not  infrequently  the 
benefit  of  special  favour  from  Jesus,  as  Bartimaeus  had.  In  other 
words,  the  openness  of  Bartimaeus'  -  eyes  in  a  physical  sense 
80)(...  continued) 
true  discipleship"  because  their  failure  and  faults  serve  to  enable  the  audience  not  to  follow  their  tracks 
on  their  rar  to  true  discipleship. 
81)  See  the  above  note.  Best  seeks  to  explain  the  disciples'  failure  as  part  of  Mark's  pastoral  effort 
to  instruct  the  Church  rather  than  as'a  polemic  against  the  disciples:  "Bis  [Nark's]  primary  objective  was 
pastoral:  to  build  up  his  readers  as  Christians  and  show  them  what  true  discipleship  is'  (Polloaiag,  12).  Cf. 
V.  Dicharry,  Bumao  authors  of  the  for  festanect,  vol.  1:  lark,  Xatther  s  Luis  (Slough:  St.  Pail  Publications, 
1990),  44. 
82)  for  this  reason  Mark  seers  to  advise  them  to  endure  till  the  end  (13.13). J.  !!  art's  Yiev  of  Discipleship  96 
appears  to  be  used  by  the  author  so  as  to  contrast  it  with  the 
blindness  of  the  disciples  in  a  spiritual  sense,  for  it  would 
mean  in  a  figurative  sense  that  all  incomprehension,  unbelief, 
fear,  indiscretion  and  self-concern  are  overcome  (cf.  8.22ff). 
Thus  it  may  beýthat  Bartimaeus  is  shown  by  Mark  as  a  symbol  of 
a  true  disciple  whose  eyes  are  open  so  that  he  may  be  able  to 
follow  after  Jesus. 
(ii)  Having  said  this,  we  would  still  not  be  sure  that 
Bartimaeus  can  be  regarded  rightly  as  an  ultimate  model  of  a  true 
disciple  whom  the  Christians  in  Mark's  community  should  feel 
obliged  to  imitate,  for  he  just  appears  once  in  the  Gospel  as  a 
passing  character  like  Levi  who  also  followed  Jesus  leaving  his 
secular  business  (2.14),  never  playing  a  role  as  important  as 
that  of  the  disciples  in  the  Gospel  story.  Thus  it  is  probable 
that  Bartimaeus'  appearance  is  devised  by  the  author  to  make  a 
good  contrast  between  Bartimaeus  and  the  disciples  in  view  of 
following  after"Jesus.  In  this  context,  we  may  claim  that 
Bartimaeus  functions  as  a  figure  to  anticipate  a  true  model  of' 
disciple,  that  is,  Jesus  himself.  83) 
Therefore  it  can  be  asserted  that  a  true  disciple  in  Mark's 
point  of  view  is  Jesus  himself,  who,  by  undergoing  all  perse- 
cution  and  suffering  that  he  was  supposed  to  face,  left  an 
exemplary  track  which  the  disciples  should  follow.  84) 
83)  Bearing  this  notion  in  mind,  Best,  Disciples,  3,  makes  a  remark  that  'the  rule  of  discipleship  is: 
Jesus.  1s  Jesus  was,  so  the  disciples  must  be'. 
84)  Best,  Polloriaq,  92:  'tor  Mark  the  goal  light  be  more  adequately  described  as  Jesus  himself  rather 
than  the  cross  or  even  the  cross  and  the  resurrection.  Jesus  is  not  however  a  fired  or  static  goal  to  whom 
travellers  are  always  drawing  nearer  but  a  dynamic  goal  who  is  continually  roving  ahead  of  them". J.  Xart's  Vier  of  Discipleship 
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In  the  above,  we  have  discussed  Mark's  view  of  discipleship 
at  first,  and  then  dealt  with  his  description  of  the  disciples. 
From  the  first  discussion,  we  have  drawn  a  conclusion  that  Mark's 
idea  of  discipleship  is  following  Jesus;  a  disciple  should  follow 
Jesus,  breaking  with  old  ties  of  family  relationships,  occupa- 
tion,  and  material  possessions,  and  sharing  his  lot,  i.  e., 
suffering  and  death.  But  this  motif  of  following  Jesus  by  way  of 
the  cross  is  so  difficult  for  the  disciples  to  accept  that  it 
becomes  a  stumbling-block  to  them.  For  this  reason,  in  the  Gospel 
they  are  depicted  frequently  in  a  negative  light.  This  is  the 
second  topic  of  our  discussion. 
It  may  be  that  Mark  wants  his  readers,  the  Christians  of  the 
Roman  Church,  to  follow  Jesus  faithfully  as  his  disciples  under 
the  hardship  of  persecution,  not  forsaking  or  betraying  Him.  That 
is  what  Mark  thinks  a  disciple  ought  to  do  in  such  a  critical 
time.  At  the  same  time,  however,  to  make  his  intention  more 
effective,  Mark  seeks  to  delineate  the  disciples  in  a  negative 
light,  by  preserving  original  tradition  or  adding  his  comments. 
By  doing  so,  Mark  seems  to  intend  to  show  his  readers  the 
examples  of  failed  discipleship,  so  that  they  might  shun  this 
way.  Instead,  he  introduces  the  way  they  should  follow,  which 
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CHAPTER  4.  LUKE'S  VIEW  OF  DISCIPLESHIP 
As  generally  acknowledged,  Luke  relies  on  Mark's  Gospel  as 
one  of  his  major  sources  in  writing  his  Gospel.  Hence  it  is  noted 
that  Luke  depends  on  a  range  of  material  in  Mark  in  relation  to 
the  discipleship  theme.  For  instance,  we  can  enumerate  the 
threefold  prophecy  of  Jesus'  passion  which  plays  an  important 
role  in  developing  the  discipleship  theme  in  Mark,  the  calling 
of  the  first  disciples  and  of  Levi,  the  tax-collector,  and  the 
sending  out  of  the  twelve  disciples  for  evangelism.  Although  Luke 
utilises  a  lot  of  material  related  to  discipleship  in  Mark,  and 
there  are  many  similarities  between  the  two  Evangelists'  descrip- 
tions  of  the  disciples  and  their  views  of  discipleship,  yet  Luke 
does  not  simply  follow  the  way  that  Mark  presents  his  view  of 
discipleship.  Rather,  by  adding,  changing,  and  omitting  some 
material  in  Mark  according  to  his  own  theological  purposes,  Luke 
appears  to  develop  his  own  view  of  discipleship. 
Our  procedure  in  this  chapter  will  be  as  follows.  First  of 
all,  having  in  mind  the  result  drawn  from  the  previous  chapter 
on  Markan  discipleship,  we  will  shed  light  on  how  Luke  describes 
the  disciples  in  his  Gospel  in  comparison  with  Mark.  Here  we  will 
discuss  Luke's  positive  portrait  of  the  disciples  comparing  with 
Mark's  rather  negative  portrait  of  them.  Secondly,  we  will  look 
at  Luke's  less  sectarian  and  extremist  portrait  of  the  disciples 
in  contrast  to  Mark,  allowing  for  the  Sitz  im  Leben  of  each 
Gospel.  Thirdly,  we  will  consider  two  types  of  disciples  that 
emerge  from  Luke's  depiction  of  the  disciples,  that  is,  the 
itinerant  type  of  disciples  and  that  of  sedentary  disciples. i.  Luke's  Vi  env  of  Discipleship 
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One  of  the  prominent  discrepancies  between  Mark  and  Luke  in 
relation  to  the  theme  of  discipleship  is  their  descriptions  of 
the  disciples.  As  we  have  already  seen  in  the  previous  chapter, 
the  disciples  are  not  seen  favourably  in  Mark,  but  negatively  and 
somewhat  disgracefully;  they  are  described  as  ignorant  of  who 
Jesus  is  and  what  Jesus  teaches  (Mk  6.52;  7.18;  8.21,32-33; 
9.19,32;  10.32),  greedy  to  pursue  their  secular  ambitions  (Mk 
10.35-45),  and  cowardly  in  abandoning  Jesus  their  Teacher  at  his 
arrest  and  trial  (Mk  14.50). 
Among  these  negative  descriptions  of  Mark,  Luke  appears  to 
take  over  only  a  couple'of  verses  with  some  modification  that  are 
recorded  in  the  passion  predictions  from  Mark,  that  is,  Mk 
9.32//Lk  9.45;  Mk  10.32//  Lk  18.34,1)  leaving  out  the  rest  of 
them.  Above  all,  these  omissions  by  Luke  clearly  show  that  Luke 
does  not  want  to  describe  the  disciples  unfavourably.  Bearing  in 
mind  this  basic  attitude  of  Luke,  in  what  follows,  let  us  examine 
in  detail  some  examples  of  Luke's  more  favourable  description  of 
the  disciples,  which  becomes  a  good  contrast  with  Mark's  rather 
negative  portrait  of  the  disciples. 
4.1.1  D®tBLICTIO1  OF  JESUS 
Among  Luke's  omissions  of  passages,  there  is  one  particu- 
larly  important  verse.  It  is  the  omission  of  Mk  14.50,  that  is, 
the  disciples'  dereliction  of  their  Master.  By  omitting  this 
verse,  Luke  is  seen  to  try  to  show  that  the  disciples  did  not 
1)  These  two  verses  are  related  to  the  famous  threefold  prophecy  of  Jesus'  passion.  Since  these  are  a  part 
of  deep-rooted  tradition  about  Jesus,  and  so  possibly  known  widely  even  among  the  members  of  his  community, 
it  seems  to  have  been  very  difficult  for  Lake  to  eliminate  these  verses  altogether. 4.  Luke's  View  of  Discipleship  100 
abandon  and  forsake  Jesus  their  Master  utterly.  Rather  there  is 
one  passage  in  which  we  can  suppose  that  the  disciples  were 
actually  in  the  place  where  Jesus  was  crucified;  XävTeC  of 
yvootot  a(irQ  in  23.49  expresses  this  idea.  Here  yvwaTot  denotes 
initially  'known',  so  the  meaning  of  the  phrase  is  literally  'all 
those  known  to  Jesus'.  It  means  that  they  were  already  known  by 
Jesus,  so  it  would  not  be  unreasonable  to  assume  that  it 
includes  some  disciples,  even  the  apostles.  2)  And  also  in  rela- 
tion  to  this  motif  of  dereliction,  Luke  omits  Jesus'  quotation 
of  Zec.  13.7:  "I  will  strike  the  shepherd,  and  the  sheep  will  be 
scattered"  that  is  rendered  in  Mk  14.27.  And  in  the  scene  of 
betrayal,  by  omitting  Peter's  cursing  (&va6Eµat(CEty)  and 
swearing  (6pv16Etv)'in  Mk  14.71,  Luke  also  weakens  the  degree  of 
Peter's  betrayal  initially  portrayed  in  Mark.  3)  Instead  of  this, 
Luke  records  that  Jesus  prayed  for  Peter  that  he  might  not  fail, 
and  commanded  him  to  strengthen  his  brothers  when  he  will  have 
turned  again  (22.32).  4)  Therefore,  'in  doing  so,  Luke  is  seen  to 
rescue  the  disciples  from  the  negative  image  given  by  Mark.  Luke 
even  seems  to  mitigate  partially  Judas'  betrayal,  noting  that  his 
betrayal  turned  out  to  be  done  under  divine  necessity  and  to 
fulfil  an  O.  T.  prophecy. 
5)  As  a  result  of  these  observations,  we 
may  conclude  that  in  Luke  the  disciples  did  not  forsake  Jesus  as 
2)  Fitrmyer,  Cocmeatary,  1520;  Plumer,  Comnentary,  540;  Evans,  Coueatarl,  879. 
3)  Gradmann,  Lukas,  417. 
4)  S.  Brown  (apostasy  and  perseverance  is  the  Theology  of  Lute  Roue:  Pontifical  Biblical  Institute, 
19691),  69-71,  mates  the  point  that  Peter  did  not  deny  Jesus  Messiahship  but  only  his  acquaintance  vith  Jesus 
at  22.54-62. 
5)  Bate  bei  in  Ac  1.16  and  a  prophecy  fulfilled  at  Ic  1.20  (cf.  Ps  41.9).  Cf.  B.  Baenchen,  the  Acts  of 
the  Apostles:  A  Conmeatari  (Oxford:  Basil  Blackwell,  1971),  159.  See  Johnson,  Literary  Function,  177;  cf, 
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completely  as  in  Mark,  and  this  clearly  indicates  that  Luke's 
portrayal  of  the  disciples  is  more  positive.  6) 
4.1.2  SOME  OTHER  -POSITIVE  'FUTURES 
In  addition  to  the  examples  discussed  thus  far,  there  are 
a  few  points  which  can  be  also  shown  as  an  index  of  Luke's 
endeavour  to  minimise  the  disciples'  failure  in  order  to  improve 
their  reputation  so  badly  rendered  by  Mark. 
(i)  Luke  omits  some  passages  in  Mark  referring  to  dullness 
of  the  disciples,  e.  g.,  7.18;  8.21;  9.19,  where  they  are  seen  not 
to  understand  what  Jesus  taught  and  meant.  This  omission  may  be 
deemed  as  Luke's  defence  of  the  disciples. 
(ii)  In  relation  to  the  threefold  passion  prediction,  Luke 
seems  to  take  over  the  first  prediction  faithfully  from  Mark  (Mk 
8.31  /  Lk  9.22),  but  in  the  cases  of  the  second  and  third 
predictions  he  made  some  changes  to  suit  his  own  idea  of  the 
disciples.  The  disciples  in  Mark  are  reported  not  to  understand 
what  Jesus  really  meant  and  also  to  be  afraid  to  ask  about  it  (Mk 
9.32),  while  the  disciples  in  Luke  seem  to  be  excused  for  their 
misunderstanding  because  of  Luke's  assertion  that  what  Jesus 
meant  was  hidden  from  them-  (t'jv  xapaxexa).  upp9vov  Ztx'  a6Tßv:  Lk 
6)  Giles  may  be  right  to  state  that  the  disciples  in  Luke  make  only  one  mistake:  not  to  recognise  the  fact 
that  Jesus  must  suffer  and  die  before  he  enters  glory  ([.  i.  Giles,  "The  Church  in  the  Gospel  of  Luke",  SJt  34 
[19811,132-3).  But  he  appears  to  make  a  mistake  in  combining  discipleship  with  the  theme  of  suffering  which 
is  not  quite  appropriate  in  Luke's  Gospel.  Regarding  the  theme  of  suffering,  he  argues  that  'Jesus'  own 
suffering  explains  the  suffering  demanded  of  the  Christian  community"  (132),  resorting  to  F.  Schiets  (Der 
leidende  Christas:  Die  angefochtene  Cemeicde  und  das  Christusterfgiia  der  lokaeischeo  Schriften  (BAAAT  89] 
[Stuttgart:  Kohlhammer,  1969])  and  B.  Pleader  (St  Late:  theologian  of  Redezptire  9istorj  [London:  SCH,  1961]) 
for  support. 
However,  if  the  Christian  community  is  to  be  Luke's,  we  may  have  to  ask  hin  if  the  theme  of  suf-fering 
in  Luke  is  so  prominent  that  it  can  be  so  closely  combined  with  the  theme  of  discipleship?  Ne  cannot  be  sure 
about  this  question,  because  the  Sit:  is  Leben  of  Luke's  Gospel  and  a  large  number  of  ethical  teaching  of  Jesus 
recorded  in  Luke  lead  us  to  doubt  whether  the  theme  of  suffering  and  persecution  is  as  prominent  as  Giles 
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9.45).  So  this  concealment  is  rendered  by  Luke  as  divine 
order.  1)  This  occurs  again  in  the  third  prediction  (Mk  10.32  /  Lk 
18.31-34);  while  the  disciples  in  Mark  are  depicted  as  astonished 
and  afraid  (kAap(3oßvto,  t4o(3oßvTO;  Mk  10.32)8)  about  the  journey 
to  Jerusalem  related  to  Jesus's  passion,  in  Luke  they  are  once 
again  pardoned  for  their  incomprehension  about  the  prediction 
because  it  was  hidden  from  them  (isv  xexpvpptvov  &x'  a6,  c&v;  Lk 
18.34).  9)  Thus  in  Luke  one  may  take  it  for  granted  that  the 
disciples  cannot  grasp  what  Jesus  meant  concerning  his  passion 
and  suffering,  because  to  grasp  it  is  beyond  human  reasoning. 
(iii)  A  significant  change  made  by  Luke  to  Mark's  account 
of  the  scene  of  the  disciples'  failure  at  the  garden  of  Geth- 
semane  should  be  considered  as  a  strong  clue  to  Luke's  more 
positive  conception  of  the  disciples.  In  Mark  the  three  dis- 
ciples,  Peter,  James,  and  John  did  not  pay  heed  to  Jesus'  request 
to  watch  and  pray  with  him,  and  fell  asleep.  In  Luke  all  the 
disciples,  not  just  the  three,  did  the  same.  But  there  are  two 
remarkable  differences  between  the  two  accounts;  one  is  Luke's 
insertion  of  zxö  TU  A6XTIC  in  22.45,  and  the  other  is  that  the 
Lukan  Jesus  did  not  scold  the  disciples  for  their  sleep,  while 
Mark  depicts  Jesus  as  having  rebuked  them  (Lk  22.46  /  Mk  14.37). 
With  these  differences  Luke  appears  once  again  to  excuse  the 
7)  Most  commentators  take  note  of  this  point;  Planner,  Comieotarl,  256;  Marshall,  Commentary,  394; 
Thompson,  Com®eatarf,  156;  Boron,  Gutas,  51. 
8)  Both  verbs  are  rendered  in  the  imperfect  tense,  which  night  mean  that  the  disciples'  amazement  and  fear 
did  not  happen  just  once  but  continued  for  some  while.  It  would  be  apparent  that  their  reaction  shown  here  is 
related  to  the  forthcoming  suffering  and  death  Jesus  predicted  (cf.  J.  Cnilka,  Das  Evangelium  ilach  Xartus 
(Elli?  ]  (lrich:  Bensiger  Verlag,  1989],  96;  Booker,  Coaaectaq,  245). 
9)  Norris,  Camentarf,  270;  Schweizer,  Luke,  163;  Ellis,  Commentary,  219. 4.  Luke's  Vier  of  Discipleship  103 
disciples  from  their  faults.  10) 
(iv)  PETER'S  CONFESSION  (Mk  8.27-30  /  Lk  9.18-20) 
It  is  noteworthy  that  in  the  episode  of  Peter's  confession 
of  Jesus  as  Christ,  Luke  leaves  out  Jesus'  rebuke  to  Peter, 
4platco  tx%  r%päv  a6%4,  which  is  preserved  in  Mark  (Mk  8.32).  This 
element  also  adds  some  weight  to  our  argument  in  favour  of  Luke's 
better  description  of  the  disciples.  11) 
These  four  cases  of  Luke's  excuses  of  the  disciples  may  be 
significant  in  determining  Luke's  more  positive  position  toward 
the  disciples.  12)  Taking  notice  of  these  omissions  and  changes  by 
Luke  of  Mark's  accounts,  Giles  helpfully  concludes  as  follows-13) 
"The  negative  estimate  of  the  disciples  nay  be  Markan  redactional 
emphasis  and  in  correcting  this  picture  Luke  nay  be  returning  to  an 
earlier  position,  but  the  systematic  way  in  which  he  presents  the 
disciples  positively  does  suggest  that  a  deliberate  motive  is  also  to 
be  detected.  Luke  understands  that  if  his  readers  are  to  identify  with 
the  disciples  and  see  in  them  a  model  of  what  the  Church  should  be  like 
in  prosperity  and  adversity,  then  their  strengths  and  not  their 
weaknesses  must  be  highlighted". 
10)  11  ,,, 
in  mentioning  this  cause  of  their  slumber  Lk.  once  more  'spares  the  laelte'"  (Planner,  Commeetarj, 
511).  Cf.  Creed,  Coieatarf,  273;  Marshall,  Coireatuy,  833;  Schieiser,  late,  344. 
11)  Cantri  Melbourne,  Slay  to  Dcderstlad,  47. 
12)  In  this  context,  we  should  take  into  consideration  the  different  vier  on  this  tatter  which  is  advocated 
by  Melbourne  in  his  interpretation  of  discipleship  in  the  Synoptic  Gospels.  The  key  point  of  his  argument  is 
that  the  unfavourable  and  negative  images  of  the  disciples  are  not  unique  to  Mark,  rather  they  "oust  be  seen 
as  features  of  all  three  Gospels'  (S1or  to  Oaderstaad,  88).  This  may  be  true  insofar  as  we  are  able  to  insist 
that  the  negative  picture  of  the  disciples  night  have  been  kept  in  the  layer  of  the  tradition  that  would  have 
been  employed  as  sources  for  all  the  Synoptic  Gospels.  ievertheless,  even  if  we  are  to  acknowledge  this  point, 
yet  it  would  be  incorrect  to  regard  as  the  same  all  the  Synoptists'  viers  on  the  disciples,  because  the  degree 
that  the  disciples  are  in  fact  delineated  in  a  negative  or  positive  light  in  each  Gospel  varies  according  to 
each  Evangelist's  theological  purposes.  unfortunately  it  seems  to  me  that  this  point  is  neglected  by  Melbourne. 
apart  from  this  point,  as  a  fundamental  question,  his  suspicion  regarding  Markau  priority  appears  to 
contribute  to  weakening  his  argument.  In  the  final  analysis,  as  we  conclude  this  matter,  we  would  state  that 
just  as  Mark's  portrait  of  the  disciples  turned  out  more  negative  in  the  previous  chapter,  so  that  of  Luke 
appears  relatively  more  positive  in  comparison  with  Mark. 
13)  Giles,  'The  Church",  132. !.  Lake's  Fiep  of  Discipleship 
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This  favourable  description  of  the  disciples  noticed  in  Luke 
seems  to  be  related  to  his  view  of  discipleship  in  his  whole 
writings.  To  put  it  simply,  the  disciples  in  Luke's  eyes  appear 
to  function  as  positive  models  for  the  members  of  his  own 
community  who  should  thus  consider  Jesus'  teaching  in  his  Gospel 
as  directed  toward  themselves  as  his  followers.  So  there  is  a 
strong  need  and  a  good  reason  on  the  part  of  Luke  to  describe  the 
disciples  favourably,  not  letting  them  forsake  their  Master, 
because  the  disciples  are  the  proto-type  of  all  Christians  of 
later  generations,  such  as  Luke's  contemporary  Christians.  In 
doing  so,  Luke  appears  to  be  able  to  admonish  his  community  not 
to  forsake  Jesus'  teaching  on  their  way  to  salvation,  and  to  hold 
firmly  what  they  learn  from  the  Gospel  of  Jesus  and  the  history 
of  their  Church. 
This  concluding  remark  concerning  Luke's  description  of  the 
disciples  may  appear  nothing  different  as  compared  with  that  of 
Mark's.  It  may  be  that  the  goal  of  both-evangelists  is  similar, 
but  the  way  they  reach  it  seems  to  be  opposite.  In  the  case  of 
Mark,  as  discussed  earlier,  the  description  of  the  disciples 
plays  the  role  of  a  cautionary  tale.  That  is,  by  depicting  the 
disciples  to  have  denied'and  forsaken  their  Teacher  and  to  have 
been  slow  to  understand  what  Jesus  taught  and  prophesied,  Mark 
seems  to  want  to  admonish  his  audience  that  they  should  not 
follow  the  way  the  disciples  did  in  the  past,  being  alert  lest 
they  be  trapped  in  the  same  mistakes  as  their  predecessors. 
On  the  other  hand,  by  describing  the  disciples  not  to  have 
forsaken  their  Master  so  absolutely,  but  to  have  been  with  Him 1.  WA  View  of  Discipleship  105 
until  his  execution,  Luke  appears  to  want  to  encourage  his 
audience  that  they  should  follow  the  way  the  disciples  did  who 
were  with  Him  till  the  last  days  of  his  life  on  earth,  making 
them  a  positive  than  rather  a  negative  example. 
11 
4.2  LESS  SECTARIAN  DESCRIPTIONS  OF  THE  DISCIPLES 
Now  let  us  explore  another  feature  of  significance  in  Luke, 
which  is  concerned  with  the  general  atmosphere  of  Luke's  Gospel. 
Since  this  feature  in  Luke  is  also  in  contrast  to  that  in  Mark, 
it  would`be  helpful  to  compare  these  features  in  both  Gospels. 
It  seems  to  me  that  the  first  thing  to  be  done  in  dealing 
with  this  task  is  to  take  into  account  the  Sitz  im  Leben  of 
Mark's  Gospel,  for  it  may  be  determinative  in  identifying  the 
general  situation  of  Mark's  community.  As  we  have  already  drawn 
a  conclusion  on  this  subject,  we  may  apply  it  directly  to  our 
task  here;  Mark's  community  turned  out  to  be  under  the  ever- 
present  threat  of  persecution  and  suffering,  expecting  the 
imminent  end  of  the  world  within  its  generation,  so  that  it  might 
be  properly  tagged  as  an  apocalyptic  community.  14)  It  appears-  that 
such  an  adverse  circumstance  prescribes  Mark's  unique  view  of 
discipleship,  viz,  to  follow  faithfully  the  way  of  the  cross 
which  Jesus  went  to  the  end,  in  order  to  help  the  members  of  his 
community  to  cope  with  such  a  hardship.  Thus  it  may  seem  appro- 
priate  to  call  Markan  discipleship  a  discipleship  of  crisis. 
Another  crucial  element  in  this  regard  is  to  be  found  inside 
the  Gospel:  the  private  nature  of  Jesus'  teaching  in  Mark's 
14)  Mk  8.38;  9.1;  10.29-31;  13.3-31.  For  detail  of  the  discussion  of  the  apocalyptic  character  of  mark, 
see  Bengel,  Studies,  14-28. 1.  Luke's  Vier  of  Discipleship  10  6 
Gospel.  In  Mark  the  disciples  are  specially  chosen  for  hearing 
and  receiving  lessons  from  Jesus  in  private  on  many  occa- 
sions. 
eSv  By  its  nature,  the  private,  not  public,  lessons  cannot 
include  a  large  audience,.  so  an  impression  is  given  of  a  limited 
number  of  followers  of  Jesus.  In  relation  to  this,  it  is  also  to 
be  noticed  that  Mark  appears  reluctant  to  depict  an  6Xxoc  as 
recipients  of  Jesus'  teaching  and  preaching,  while  normally  he 
makes  paGgTat  to  be  the  chief  audience. 
16) 
In  this  context,  Mk  4.10-12  (Lk  8.9-10)  needs  to  be  dis- 
cussed.  Here  Mark  clearly  draws  a  line  of  distinction  between  the 
band  of  the  disciples  and  of  ttta`(Mk  4.11),  which  makes  the 
circle  of  the  disciples  a  sort  of  religious  sect  and  Jesus' 
teaching  rather  sectarian. 
17  Conversely  Luke  presents  a  different 
view  on  this  point  with  changes  he  made.  First,  by  leaving  out 
8-CE  tyEVETO  xat,  &  p6vac  and  of  xEpt  a6,  cav  aüv  rot  c  865Exa  (Mk  4.10 
/  Lk  8.9),  Luke  appears  to  eliminate  the  private  and  sectarian 
nature  of  Jesus'  teaching  noted  in  Mark's  version  of  this 
story. 
18)  Secondly,  by  altering  gxEtvo%t  St  iotc  Ito  (Mk  4.11) 
into  Tottc  St  Aotxolt  (Lk  8.10),  Luke  seems  to  blur  the  distinc- 
tion  between  the  circle  of  the  disciples  and  those  outside  which 
15)Nk  4.10-20,33-35;  7.17-23;  8.27.33;  9.9-13,28-29;  10.10-12;  12.43-44.  Cf.  Mosley,  'Jesus'  Audiences", 
139-145. 
16)  Nark  uses  811oC  32  tines  in  his  Gospel,  but  except  on  three  occasions,  3.31-35,7,14,  and  8.34,  it 
is  just  used  as  a  designation  of  general  follovers  around  Jesus  tho  come  and  go  from  time  to  time,  but  not  as 
an  audience  for  Jesus'  teaching. 
17)  it  this  point,  lineham's  quotation  fron  1.  Lois!  (Les  6raDgiles  sfsoptiques  I  et  11(Ceffonds:  Che: 
1'anteur,  1907-81,138)  is  notable:  'The  parables  are  not  intended  to  effect  a  selection  among  the  hearers  - 
the  selection  is  thought  of  as  already  made;  Jesus  confines  his  explanation  of  the  parable  entirely  to  dis- 
ciples  and  nothing  gives  ground  for  thinking  that  others  could  have  obtained  the  same  favour". 
18)  Cf.  Mosley,  "Jesus'  Audiences",  146:  'Lk.  does  not  state  (like  Nk.  )  that  the  question  was  put  to  Jesus 
in  private,  and  this  omission  weakens  the  impression  of  an  esoteric  communication".  cf.  Creed,  Cosaentirl,  115. 4.  Lute's  Piep  of  Discipleship  107 
Mark  highlights.  19)  In  relation  to  this  aspect,  it  is  also  to  be 
noticed  that  Luke  omits  a  number  of  passages  in  Mark  which  show 
that  paOiiat  are  recipients  of  private  lessons  from  Jesus.  20) 
What  these  omissions  and  alterations  made  by  Luke  suggest 
is  that  the  boundary  of  the  group  of  the  disciples  that  Luke  has 
in  mind  is  larger  than  that  which  Mark  has,  and  in  line  with 
this,  Jesus'  teaching  and  instruction  in  Luke  is  intended  not  as 
esoteric  nor  sectarian  for  a  small  circle  of  the  committed 
disciples  but  as  open  and  public  to  a  wider  circle  of  followers. 
This  characterization,  of  Lukan  discipleship  appears  to  tally 
with,  first  of  all,  the  less  beleaguered  character  of  Luke's 
community  which  we  have  already  drawn  from  the  Sitz  Im  Leben  of 
Luke's  Gospel.  But  if  we  want  to  carry  it  on,  it  seems  necessary 
to  get  further  evidence  in  order  to  be  able  to  claim  that  Luke 
has  in  view  a  wider  circle  of  the  disciples  in  comparison  with 
Mark.  Thus  in  this  sense,  it  may  be  worthwhile  looking  at  how  the 
disciples  are  regarded  by  Luke  in  terms  of  the  size  of  the 
boundary. 
To  find  out  the  boundary  of  the  disciples  Luke  bears  in 
mind,  it  is  worth,  first,  looking  at  the  mission  of  the  Seventy 
19)  Heck,  Ciristiail  Character,  93:  'Be  (Luke]  preserves  from  lark  4.10ff.  the  distinction...,  but  softens 
it  by  substituting  for  Kark's  'those  who  were  about  his  with  the  twelve...  those  outside'  words  vhich  wark  the 
distinction  less  sharply,  'his  disciples...  the  others',  suggesting  boundaries  which  can  be  more  easily  crossed 
(8.9f.  )".  Creed,  Comeattrf,  115,  also  noted  that  "tolC  louoiC  is  weaker  than  fxEtrotC  tolC  [664. 
In  line  with  this,  Karshall,  Comueaterl,  322,  suggests  that  Luke's  use  of  totC  kalxolC  "nay  reflect 
church  usage"  because  lotxbg  is  frequently  Used  for  designating  non-disciples  and  non-believers  (cf.  he  5,13; 
1  Thes  4.13;  5.6;  etc.  ).  Cf.  Schweizer,  Lake,  145. 
20)  bk  4.33f.;  7.17ff.;  9.11f.,  28;  10.10f.  Taking  heed  of  this  prominent  feature  in  Lake,  Giles,  "The 
Church',  128,  remarks  that  "far  his  [Luke]  the  teaching  of  Jesus  is  always  public',  and  Tannehill,  larratiºe 
city,  1:  207,  also  states  that  "Luke's  Gospel  shows  no  interest  in  esoteric  teaching".  Cf.  Mosley,  'Jesus' 
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at  10.1ff.  Although  the  tp6ou4xovta  or  EPSOP4rzov-ca  800)  are 
not  called  disciples  in  the  given  text,  there  are  some  indica- 
tions  which  would  support  their  identification  as  disciples. 
(i)  bttpovc  used  here  calls  to  mind  the  former  mission  of 
the  twelve  apostles  (9.1,10)22),  and  so  it  can  lead  to  a  supposi- 
tion  that  the  mission-of  the  seventy  or  seventy  two  in  10.1-17 
is  the  second  one.  In  this  sense,  tttpouc  is  seen  to  link  two 
missions. 
(ii)  In  terms  of  the  context  (10.1-24)  which  seems  to  be 
closely  integrated,  we  note  that  the  tp6op4xovta  are  called 
paegtat  in  10.23. 
(iii)  Even  if  we  may  admit  that  the  mission  in  10.1  is 
recorded  as  an  independent  incident  different  from  that  in  9.1-9, 
it  is  significant  that  its  contents  (Jesus's  injunctions)  are  not 
much  different  from  those  to  the  disciples  in  9.1-9.23) 
(iv)  &Vf8E1ýEV  (10.1)  may  not  be  also  insignificant  here, 
because  it  is  known  to  have  the  technical  sense  of  appointment 
to  an  office  in  LXX,  and  Hellenistic  literature.  24) 
(v)  As  Schweizer  points  out,  the  conclusion  of  Jesus' 
21)  The  exact  saber  of  those  sent  out  is  textually  uncertain.  Is  far  as  our  tbene  is  concerned,  however, 
it  does  not  natter.  That  at  least  seventy  people  are  sent  out  for  nission  with  the  Gospel  of  Jesus  is  good 
enough  for  our  purpose.  for  detailed  discussion  on  this  subject,  see  [vans,  Couentarj,  444-5;  Marshall, 
Coiceatsrf,  414-5;  B.  M.  Metzger,  A  Pertual  Coaiaeatarj  oil  the  Creel  ter  restzaent  (London:  United  Bible 
societies,  1911),  150-1. 
22)  Plummer,  Corertirj,  271. 
23)  Jesus'  instructions  are  largely  divided  into  two  categories,  i.  e.,  prohibitions  and  commands,  which 
are  shared  in  common  in  both  mission  incidents.  Although  specific  iteis,  such  as  ßn1Aörttor  and  dsbbppn  are 
different,  the  motifs  of  these  commands  are  not  coopletell  different.  In  a  sense,  the  case  of  the  seventy  seems 
to  be  more  rigorous  than  the  twelve,  because  they  are  not  allowed  to  have  even  itb61pntn.  It  causes  us  to  raise 
a  question:  If  the  seventy  were  not  pn9  tat,  how  could  more  rigorous  prohibitions  be  given  to  them? 
24)  poljr$.  4.48.3;  4.51.3;  Diod.  S.  1.66.1;  13.98.1;  Jos.  Apt.,  14.280;  20.211;  1  Nac.,  9.23,25;  1  Bsdras, 
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instructions  (10.1625))  shows  they  are  addressed  to  none  other 
than  the  disciples. 
(vi)  In  this  connection,  finally,  what  is  noteworthy  is  that 
in  the  last  discourse  of  Jesus  to  the  apostles  in  22.35-38,  we 
find  reference  to  the  mission  of  his  disciples  in  the  early  days 
of  his  ministry:  Jesus  mentions  ßaU4&vztov,  xfipa,  and  6no8quata 
that  are  found  in  10.4,  not  in  9.3.26)  This  indicates  that  among 
the  seventy  are  included  the  twelve  apostles,  and  thus  it  would 
not  be  unreasonable  to  call-them  paegtat.  27) 
Secondly,  there  is  another  difference  to  be  noticed  between 
Luke  and  Mark  which  would  be  in  favour  of  the  above  observation. 
Unlike  Mark's  Gospel,  it  is  significant  that  6XIot-and  Aaoc  are 
often  seen  to  receive  Jesus'  teachings  along  with  paOgiat  in 
Luke's  Gospel.  28)  Thus  in  the  sense  that  they  are  also  recipients 
of  Jesus'  teaching  and  preaching,  they  can  be  claimed  to  be 
disciples  in  the  broad  sense  of  the  word.  In  this  context,  it  is 
25)  Laie,  176-7.  Cf.  Mt  10.40;  In  12.48;  13.20;  1  Thess  4.8. 
26)  Johnson,  Literarj  Function,  163;  larris,  "Poor  and  Rich",  118-9. 
27)  Cf.  Marshall,  Cozmeitarj,  824;  Planier,  Coirectarj,  505. 
28)  [B]  'Ozhoc  are  given  a  number  of  teachings  by  Jesus  and  the  John  the  Baptist;  (1]  In  3.10-11,  they 
are  admonished  by  John  the  Baptist  to  share  clothes  and  food  with  those  who  do  not  have  them.  [2]  In  8.4-8, 
the  Parable  of  the  saver  is  addressed  to  them.  (3]  If  9.23-21,  they  are  commanded  by  Jesus  to  take  their  ova 
crosses  and  to  follow  Bim,  being  prepared  to  lose  their  lives.  (4]  In  11.29-36,  calls  to  repentance  (29-32) 
and  for  wholehearted  openness  to  Jesus  (33-36)  are  given  to  the  crowd.  [5]  In  14.25-35,  they  are  called  to 
discipleship,  which  Lake  only  preserves  among  the  synoptists. 
[8]  kbk  are  seen  to  hear  the  Parable  of  Vineyard  and  Tenants  in  20.9-18. 
In  addition  to  these  separate  hearings  of  izloc  and  1ck,  there  are  a  few  cases  there  hXoc  ar  AC6t 
are  shown  to  hear  Jesus'  teachings  along  with  pailtet  [1]  the  Sermon  on  the  Plain  is  given  both  to  pnegtat 
(6.20)  and  Uk  (7.1).  [2]  various  teachings  of  Jesus  in  Luke  12  are  addressed  both  to  pe4tnt  (12.1,22)  and 
lilac  (12.13,54).  Among  these  teachings,  however,  the  Parable  of  the  faithful  Steward  (12.42-48)  seems  to  be 
intended  for  po8ltat  only,  because  of  ipa  in  Jesus'  answer  (12.42)  to  Peter's  question  as  to  whom  Jesus 
addresses  the  parables  (12.41). 
Taking  heed  of  Luke's  special  interest  in  Xals,  J.  lodell  ('Luke's  use  of  Laos,  'People',  especially 
in  the  Jerusalem  iarrative  (Lk  11,28-24,53)',  Cß31  (1961]),  121-343,  lakes  a  point  that  It,  is  friendly  to 
Jesus  and  his  teaching,  which  is  prominent  particularly  in  the  Jerusalem  Jarrative  (19.28-24.53). !.  Luke's  Viev  of  Discipleship  110 
worth  noting  two  passages  which  support  this  identification  in 
Luke:  6.17  =  6XAoc  xo1tic  pa8gT&v  a6Toß  and  19.37  =  &xav  Tb  xJ40o; 
TAv  paOgsßv.  What  is  interesting  in  these  two  verses  is  that 
pa81iat  is  related  either  to  5  Aot  or  to  xM9o;.  in  Luke,  it  is 
known  that  &X'ot.  and  x.  %48oC  are  respective  designations  of  a 
large  number  of  people.  What  is  clear  from  these  two  passages  is 
that  the  disciples  are  not  in  the  least  a  limited  number  of 
followers  of  Jesus  from  Luke's  point  of  view.  29) 
These  points  being  taken  together,  our  observation  leads  to 
the  conclusion  that  in  Luke's  view  ua8gtat  are  not  an  enclosed 
circle  of  followers,  but  extend  to  a  large  number  of  general 
followers  of  Jesus  who  are  eager,  to  hear  His  teaching,  following 
after  Jesus  actually,  such  as  &xöato.  ot,  or  remaining  at  their 
homes,  and  therefore,  as  a  matter  of  fact,  it  can  be  said  that 
in  Luke's  Gospel  discipleship  is  open  to  a  wide  public  (9.23-27; 
14.25-35).  Therefore,  we  can  see  now  clearly  that  the  boundary 
of  the  disciples  in  Luke  is  quite  different  from  that  of  Mark. 
Now  let  us  examine  the  case  of  Acts  in  relation  to  this 
feature.  In  discussing  Luke's  description  of  the  disciples  in 
Acts,  the  first  thing  that  ought  to  be  noticed  is  that  paogzat 
in  Acts  is  employed  to  designate  Christian  individuals  (9.36, 
paej,  rpta  =  9.10)  or  congregations  in  the  Early  Church,  being 
distinguished  obviously  from  &xb'ctoAot  (2.41;  6.2,7;  9.1,10, 
26,28;  11.29).  Along  with  this,  xMooc,  6X2.  oc  and  &Sel4ot  are 
also  used  to  designate  Christian  believers  in  the  Early  Christian 
Communi  ty  . 
30)  In  addition  to  these,  two  passages  ought  to  be 
29)  Beck,  Christian  Character,  94;  Cues,  '!  he  Church',  125-128. 
30)  114000  --  6.32;  5.14;  6.5.61OC  =  1.15;  11.24,26.16E140t  -  9.30;  11.1. 4.  Late's  fier  of  Discipleship  111 
singled  out  for  our  particular  consideration;  (i)  Ac  6.2  where 
to  xMMeoc  tbv  paOiTßv  incorporates  xA$8oS  with  paegtat  ,  which  has 
a  parallel  in,  Lk  19.37.  (ii)  Ac  11.26  in  which  6XIoS  is  put  side 
by  side  with  paOltat,  which  reminds  us  of  Lk  6.17.  These  points 
may  be  regarded  as  Luke's  deliberate  touch  to  maintain  his  idea 
on  the  disciples  throughout  his  two  books. 
This  picture  of  the  disciples  in  Acts  may  confirm  that  in 
the  Gospel,  and  allows  us  to  claim  that  depicting  as  pae,  Tat  the 
whole  congregation  of-the  Early  Church  in  Acts,  and  making  these 
to  accord  with  the  large  number  of  followers  around  Jesus  in  his 
earthly  ministry,  Luke  intends  to"-show  the  members  of  his 
community  that  they  are  also,  by  the  nature  of  the  case,  disci- 
ples  of  Jesus,  possessing  the  same  status  that  the  disciples  of 
Jesus  had  in  the  past. 
31)  To  conclude  what  we  have  discussed 
concerning  the  boundary  of  the  group  of  the  disciples  in  Luke- 
Acts,  we  might  state  that  in  contrast  to  Mark,  the  disciples,  in 
Luke's  writings  are  neithera  small  number  of  followers  nor  an 
enclosed  circle,  but  rather  a  wider  circle  of  followers. 
4.3  TWO  TTPES  Of  DISCIPLESHIP 
In  the  Synoptic  Gospels  there  are  a  number  of  occasions  on 
which  Jesus  in  fact  admonishes  his  disciples  to  renounce  what 
they  have  as  their  own,  such  as  family  relationships  and  posse- 
ssions  so  that  they  might  be  able  to  follow  Jesus.  Luke  appears 
31)  Cf.  C.  H.  Talbert,  "Discipleship  is  Luke-lets",  in  Discipleship  is  tie  fey  lestaaeot  (ed.,  by  P.  P. 
Segovia  [Philadelphia:  fortress  Press,  1985),  71-13,  This  point  is  also  lade  by  Schneckenburg  when  he 
sunrises  the  two  planes  of  the  idea  of  discipleship:  "The  deLands  which  lesen  addressed  during  earthly  life 
(sic]  to  his  followers  in  the  narrower  sense,  that  is  to  say,  the  disciples  who  were  called  by  his  into 
personal  association  with  hii  and  to  collaborate  in  his  preaching,  were  transferred  in  the  conunity  after  the 
Resurrection  to  all  Christ's  faithful,  when  there  was  no  longer  any  discipleship  in  the  forcer  special  sense" 
(H.  Schnackenburg,  the  total  Teichfis;  of  tie  xev  testaeest  [London:  Burns  i  Oates,  19821,48,  cf.  50-51). 4.  Lcte's  Pier  of  Discipleship  112 
to  stress  this  element  more  emphatically,  for  he  records  more 
exhortations  of  Jesus  in  this  regard  than  other  fellow  Evangel- 
ists.  32)  But  it  is  clear  that  all  his  followers  did  not  respond 
to  this  call  of  Jesus  literally;  some  are  seen  to  have  acted  upon 
it  as  austerely  as  the  disciples  in  Mark,  while  others  are  not. 
Thus  here  in  Luke's  Gospel  we  can  find  two  different  types  of 
disciples  among  those  who  followed  Jesus  on  his  earthly  path.  To 
differentiate  these  two  apparently  differing  types  of  disciples 
who  appear  in  Luke,  for  the  sake  of  convenience,  we  will  use  the 
terms  which  Beck  uses  in  his  book:  the  itinerant  and  seden- 
tary.  33)  Now  let  us  explore  further  this  element  of  Lukan 
discipleship. 
4.3.1  THE  TYPE  OF  ITIJERMT  -  DISCIPLES 
With  respect  to  the  itinerant  type  of  disciples  in  Luke,  a 
few  disciples  are  seen  to  have  responded  to  Jesus'  call  literally 
renouncing  family  relationships  and  wealth  once  and  for  all  in 
order  to  follow  after  Jesus  in  his  earthly  ministry. 
(i)  The  first  disciples,  i.  e.,  Peter,  John,  and  James, 
followed  Jesus  leaving  x&vta  behind,  34)  when  Jesus  called  them 
32)  For  instance,  14.33  is  unique  to  take,  and  9.51-62  is  not  found  in  Nark.  In  addition,  12.33  and  11.41 
appear  to  contain  Luke's  own  modification  to  make  thea  suit  his  theological  purpose. 
33)  Beck,  Character,  95.  Although  leck  employs  these  terms  for  two  different  types  of  disciples  in  Luke, 
in  fact  he  does  not  appear  to  explore  this  point  enough;  he  refers  to  Bartha  and  Nary  and  the  cured  demoniac 
at  Gerasa,  but  omits  the  cases  of  the  Galilean  women  and  Zacchaeus,  not  to  mention  that  of  Levi.  G.  Lohfink 
(Jesas,  ed  Commueitf  (London:  $CX,  1985)),  31-35,  is  also  interested  in  this  aotif,  but  his  ultimate  concern 
is  with  the  fact  that  the  community  of  the  disciples,  which,  he  argues,  is  "a  firmly  fixed  group",  is  the 
spbolic  representative  of  Israel. 
34)  Luke's  use  of  xdrtn  instead  of  the  nets  and  father  that  !  lark  depicts  the  first  disciples  to  have  left 
appears  to  accentuate  the  totality  of  the  call"  (Pilgrim,  Cood  lens,  81),  which  in  turn  makes  their  renun- 
ciation  absolute.  Bovon,  Letts,  235,  names  this  absoluteness  of  renunciation  as  'lukanischen  Radikalismus", 
gathering  up  the  threads  of  passages,  such  as  5.11;  9.62;  12.33;  14.16,33.  Meanwhile,  Evans,  Commentary,  292, 
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to  be  fishers  of  men  (5.11),  and  this  renunciation  by  the 
disciples  is  later  confirmed  by  Peter's  confession  at  18.28  where 
he  professed  that  "we  followed  you  having  left  what  we  have  (v& 
t6ta)".  35)  And  also  it  would  not  be  absurd  to  suppose  that  the 
twelve  apostles  in  Lk  9  and  the  Seventy  in  Lk  10  whom  we  have 
counted  as  disciples  in  the  above  also  forsook  their  private 
means  and  property  during  their  mission  to  proclaim  the  Kingdom 
of  God,  Jesus"commands  to  them  being  taken  into  account  (9.3; 
10.4).  36)  These  three  episodes  illustrate  the  case  of  the  itiner- 
ant  disciples:  some  of  the  disciples,  responding  rigorously, 
renounced  in  a  literal  sense  everything  of  their  own  to  follow 
Jesus. 
(ii)  It  is  of  great  significance  to  observe  that  Jesus  set 
a  living  example  in  this  respect  for  those  who  wanted  to  follow 
him  literally.  In  order  to  enter  into  the  service  of  God,  i.  e., 
to  proclaim  the  Kingdom  of  God,  Jesus  left  everything  of  his  own, 
such  as  his  house,  mother,  brothers,  and  sisters,  37  and  became 
a  penniless  wanderer  who  had  nowhere  to  lay  even  his  head  (8.19- 
34)(...  continued) 
calls  this  renunciation  of  the  disciples  "a  generalisation  of  the  cost  of  discipleship",  and  Morris,  Conmen- 
tir,  ,  114,  also  states  that  by  renouncing  all,  "they  becase  disciples  in  the  fullest  sense".  Cf.  Thompson, 
Coaeatary,  98;  Schmidt,  Bostilitf,  140. 
35)  Luke  replaces  xdvta  in  Mk  10.28  with  td  litn.  Noticing  the  fact  that  to  15  u  is  found  only  here  in 
the  Gospel  and  le  4.32  which  reveals  the  communal  aspect  of  sharing  everything,  the  practice  observed  in  the 
Early  Church,  Evans,  Comcentuj,  653-4,  argues  that  "ti  idie  here  is  intended  to  summarise  louse  (in  the  sense 
of  property),  a'  fe...  children  considered  as  possessions".  Cf.  Thompson,  Co  ueotarf,  228.  Farris,  "Poor  and 
Rich",  123,  also  notices  Luke's  use  of  this  word,  but  suggests  a  different  view:  "Luke  18.28  refers  back  to 
5:  11  (5:  28)  and  ahead  to  lets  4:  32  and  shows  one  of  Luke's  major  answers  to  the  problems  of  possessions: 
voluntary  sharing  of  to  idia  for  the  sake  of  the  poor  in  the  community.  "  Meanwhile,  in  line  with  this,  relying 
on  usages  of  IbtoC  in  Luke's  writings,  such  as  Lk  8.41,44;  10.34;  Ec  1.7,19,25;  3.12;  4.23,32;  13.36; 
20.28;  21.6;  24.23,24;  25.19;  28.30,  Schmidt,  lostiliti,  158,  tends  to  interpret  it  as  "ownership". 
36).  It  is  not  clear  whether  the  seventy  followed  Jesus  with  the  apostles  throughout  all  his  journey. 
37)  Cf.  Xk  6.3t3.33ft  ,  %o.  "  " 4.  Late's  r'ier  of  Disciples14  114 
21;  9.58;  cf.  2.41-51).  35)  Thus  in  view  of  6.40:  "A  disciple  is 
not  above  his  teacher,  but  every  one  when  he  is  fully  taught  will 
be  like  his  teacher",  it  may  not  be  surprising  to  see  that  Jesus 
demanded  of  those  who  wanted  to  follow  him  the  same  renunciation 
that  he  had  already  made.  39) 
4.3.2  THE  TYPE  OF  3®DIT  RY  DISCIPLES 
As  mentioned  earlier,  among  those  who  received  a  demand  from 
Jesus  to  renounce,  al  l-  they  had  to  be  his  disciples,  in  Luke  some 
are  seen  not  to  have  responded  as  rigorously  as  the  former 
category  of  the  disciples,  still  living  at  home,  with  their 
family  and  work.  But  even  if  their  response  was  not  as  rigorous 
as  that  of  the  itinerant  disciples,  it  is  clear  that  they  did 
respond  to  Jesus'  demand  in  some  other  way.  Let  us  examine  some 
examples. 
(i)  Apparently  the  case  of  Levi,  since  it  does  not  show  a 
clear-cut  picture,  may  suit  this  classification.  A  puzzling 
problem  is  that  although  he  renounced  x&vta  to  follow  Jesus  when 
receiving  Jesus'  call,  in  the  scene  that  follows  immediately  he 
is  seen  to  have  held  a  great  feast  for  Jesus  and  his  disciples 
in.  his  house  (5.29f.  ).  4  So  we  cannot  be  sure  what  his  leaving 
38)  Schweizer,  Lote,  286  (cf.  281),  makes  this  point  as  follows:  "Jesus  leads  the  ray  in  practising  a 
childlike  life  that  renounces  self-assurance  and  is  focused  entirely  on  God.  Thus  Jesus  also  makes  this  life 
possible  for  others".  Cf.  Geldenhuys,  Cozzeatarf,  296;  Pilgrim,  Good  less,  97. 
39)  Cf.  Bllis,  Comeat:  rj,  130,151;  Pilgrim,  Cood  lens,  97. 
40)  It  is  evident  fron  Lake's  view  that  Levi  in  5.27-29  is  not  a  Leiber  of  the  twelve  apostles  according 
to  Lake's  version  of  the  list  of  the  apostles  (6.13-16).  However,  there  is  a  possibility  that  since  the  pattern 
of  his  call  initiated  by  Jesus  is  the  sane  that  we  can  note  in  the  case  of  the  first  disciples  who  later  become 
apostles  (5.1-11),  Levi  could  have  been  a  menber  of  the  apostles,  but  appeared  as  a  different  nave  in  the  list 
(Pilgrim,  Good  leis,  89;  cf.  Schottroff  i  Stegemann,  the  lope,  71,81;  Sweetland,  Jo1reey,  26).  The  followings 
are  features  of  the  pattern  we  can  detect  in  common  in  both  episodes  of  the  callings;  (i)  In  both  cases  the 
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of  x&vza  exactly  means.  41)  In  this  picture,  however,  our  primary 
interest  lies  in  the  fact  that  Levi  used  his  wealth  and  property, 
e.  g.,  his  house,  to  entertain  Jesus  and  his  disciples.  Levi  used 
his  goods  to  hold  a  feast  for  a  wandering  preacher  and  his 
disciples  who  are  known  to  have  become  voluntarily  poor  and 
dependent  upon  the  hospitality  of  other  people.  42) 
(ii)  Luke  records  a  unique  pericope  which  shows  brilliantly 
how  the  needs  of  the  Wandering  Preacher  and  his  disciples  were 
met  during  their  mission  journey.  43)  At  8.1-3  the  Galilean  women, 
such  as  Mary  Magdalene,  Joanna,  the  wife  of  Chuza,  and  Susanna, 
are  said  to  have  followed  Jesus  with  the  Twelve  and  also  to  have 
supported  their  Master  and  his  apostles  out  of  their  means.  This 
is  hardly  in  keeping  with  the  custom  prevalent  at  that  time, 
particularly  for  such  a  Rabbi  as  Jesus.  44)  What  is  revealed  in 
40)(...  continued) 
first  disciples  and  Levi  were  approached  by  Jesus  while  they  were  in  the  midst  of  working  for  their  daily 
living  (5.2  /  5.27).  (ii)  Jesus  took  initiatives  to  call  then  to  be  his  followers  (5.10  J  5.27).  (iii)  As  soon 
as  they  heard  Jests'  calling,  they  immediately  left  everything  and  followed  his  (5.11  f  5.28). 
Besides  these  canon  features,  when  we  take  into  account  the  fact  that  among  the  twelve  apostles  only 
the  three,  i.  e.,  Peter,  John,  and  James,  except  Judas  for  his  particular  role,  appear  prominent,  while  the  rest 
of  then  remain  in  Teil,  though  apostles,  that  Levi's  call  is  described  in  detail  appears  so  contrasted  with 
that  as  to  consider  that  Levi  could  have  been  a  member  of  the  selected  group.  But  at  the  save  time,  Luke's 
change  of  the  Markin  text  (Mk  3.17  %  Lk  6.14)  should  be  noticed,  that  is,  his  omission  of  'the  son  of 
1lphaeus".  It  is  probable  that  Luke  omits  this  phrase  not  to  sake  confusion  with  James  in  the  list  of  the 
apostles  (Evans,  Coaeattrf,  305;  cf.  Ellis,  Cosuestsry,  107).  Therefore,  as  far  as  the  Lnkan  text  goes,  it 
is  rather  certain  that  he  was  not  included  in  the  selected  group. 
41)  laticing  that  when  leaving  xlvtn  Levi  was  not  at  his  house  which  appears  not  to  be  included  in  the 
zarte,  Pluuer,  Corneptarr,  160,  remarks  that  ":  lrtn  refers  to  his  whole  node  of  life,  his  business  as  a 
tEMAC".  Cf.  1.1.  Bengel,  Cooioa  of  tie  ley  restanest  (Edinburgh:  9iT  Clark,  1866),  2:  61.  Marshall, 
Cozaectuj,  219,  also  takes  Levi's  action  less  literally. 
42)  Jesus'  injunctions  on  mission  travel  of  the  disciples  remind  us  of  the  fact  that  they  were  prohibited 
to  carry  money  or  a  purse  (1.3;  10.4),  so  that  they  were  in  reality  ztgd;. 
43)  Norris,  Conedtul,  151;  Caird,  Cocrentary,  115. 
44)  On  this  point,  B.  Nitherington  (Aoiea  in  the  tisistry  of  Jenas  [Cambridge:  University  Press,  1984)), 
111,  comments:  "Bor  a  Jewish  roman  to  leave  hose  and  travel  with  a  rabbi  was  not  only  unheard  of,  it  was 
scandalous".  Cf.  Schweizer,  Lute,  142;  Evans,  Comentaq,  366.  But  trust's  suggestion  in  this  respect  may 
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this  story  is,  however,  that  although  they  followed  Jesus 
personally  (cf.  23.49,54;  24.10),  they  did  still  possess  private 
possessions  at  their  disposal;  they  did  not  forsake  possessions 
as  completely  as  the  itinerant  disciples,  while  travelling  with 
them.  45  Instead  of  'this,  they  made  use  of  material  possessions 
of  ý  their  own")  for  the,  benefit  of  Jesus  and  his  disciples  who 
left  x&vta  to  preach  the  Kingdom  of  God.  This  enabled  the 
wandering  group  to  concentrate  on  their  mission  without  being 
distracted  by  supporting  themselves,  47) 
(iii)  In  Luke  Jesus  and  his  disciples  are  seen  to  have  been 
invited  more  frequently  to  lunch  or  dinner  by  other  people  who 
were  attracted  by  his  teaching,  when  compared  with  Mark  and 
Matthew  (Lk  7.36ff;  11.37ff;  14.1ff.  ).  So  it  is  not  surprising 
44)(...  continued) 
explain  Jesus'  behaviour:  "Jesus  setzt  sich  aber  derartige  tiefsitzende  Vorurteile  unbekümmert  hinweg  (Lk  7,36- 
50;  10,38-42;  Mk  14,3-9;  Joh  11,1-6.11-27.28.33a.  39f.  );  er  macht  aus  seiner  Raltung  kein  Programm,  aber  es 
verden  )dnstbpee  gegeben,  die  weiterwirken  und  trots  gelegentlicher  konservativer  Tendenzen  in  der  späteren 
ierkdndigung  (rgl.  1  or  11,7-16;  14,34ff.;  Iol  3,18;  Eph  5,22;  1  tim  2,10-15)  neue  Orientierungsdaten  gesetzt 
haben"  (J.  Ernst,  Das  Zraagelius  Dach  Lutes  [Regensburg:  Friedirch  Pustet  Regensburg,  19761,262).  Bengel 
(Gnomon,  2:  78),  Grundmann  (Jules,  174),  and  litherington  (been,  118)  also  mention  this  implication.  Cf. 
Morris,  Correntary,  150. 
Besides,  although  these  women  from  Galilee  in  Lnke's  report  appear  again  at  Jesus'  crucifixion  and 
burial,  they  do  not  appear  with  the  band  of  Jesus'  group  daring  their  jouroel.  So  it  seems  unclear  whether  they 
accompanied  Jesus  and  his  disciples  all  the  time  till  the  end  of  his  ministry  (cf.  I.  I.  Danker,  Jesus  and  the 
1'er  age  (St.  Louis:  Clayton  Publishing  louse,  19141,101).  lorever,  it  seems  probable  that,  as  Schweizer  and 
Evans  suggest,  Lake  adds  this  story  in  advance  looking  forward  to  "the  services  provided  by  women  in  the  com- 
 anities  with  which  he  was  familiar"  (Schweizer,  We,  142).  Nonetheless,  it  is  unlikely  that  Lake  created  this 
story  out  of  nothing.  Cf.  Witherington,  Nonen,  117;  Marshall,  Cor,  reutarj,  317. 
45)  Cf.  B.  Gordon,  The  Bconooic  Praller  in  Biblical  and  Patristic  !  bought  (Leiden:  I.  J.  Brill,  1989), 
It. 
46)  Probably  the  scale  of  their  expenses  would  bate  been  large,  the  whole  band  of  the  wandering  followers 
around  Jesus  being  dull  calculated;  this  would  indicate  that  'they  were  persons  of  substance"  (Planner,  Comaea- 
tirl,  216). 
41)  Gordon's  opinion  that  'the  call  to  thorough-going  disinvestment  and  economic  dependence  applied  to 
men  only,  and  merely  for  the  period  of  'the  lord's  year  of  fstour'...  "  (Icosozic  Probles,  70)  appears 
improbable,  since  although  the  Galilean  vomen  did  not  abandon  their  capital  at  all,  it  is  certain  that  they 
renounced  the  ownership  of  their  capital  for  the  benefit  of  other  people.  So  in  this  sense  it  is  not  wrong  to 
state  that  the  Galilean  women  tent  through  the  thorough-going  disinvestment"  in  a  different  ray  as  compared 
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to  see  that  this  element  of  hospitality  occupies  room  in  Jesus' 
mission  commands  to  his  disciples  sent  out  for  preaching  the 
Gospel  (9.3-5;  10.4-11).  48)  Martha  and  Mary  are  among  those  who 
showed  hospitality  to  Jesus  and  his  disciples  by  receiving  them 
into  their  house  and  entertaining  them.  49)  Here  too  our  primary 
attention  is  focused  on'the  fact  that  their  provision  for  Jesus 
and  his  disciples,  which  tallies  with  the  picture  we  have  seen 
at  8.1-3,  'also  reminds  us  of  the  proper  use  of  possessions  and 
property  which  they  exercised  to  serve  their  master  to  whom  they 
belonged. 
The  other  point  which  we  can  take  heed  of  here  is  Luke's 
portrait  of  Mary  sitting  at  the  Lord's  feet  (xapauaadCopat;  v. 
39),  which  can  be  regarded  as  "a  technical  formula  meaning  'to 
be  a  disciple  of  "'  (Cf.  Ac  22.3;  Lk  8.35)  . 
50)  Thus  it  would  be 
imagined  from  this  picture  of  Mary  that  Luke  introduces  Mary  as 
a  model  of  the  sedentary  disciple,  who  lived  according  to  the 
Lord's  teaching,  although  she  did  not  leave  home  or  family  nor 
abandon  her  wealth  like  the  itinerant  disciples.  51) 
48)  Schweizer,  We,  152,  notes  that  in  Palestine  "hospitality  is  an  accepted  social  norn".  Cf.  Caird, 
Ccleatarf,  116. 
49)  Idsitting  on  the  one  hand  that  "the  picture  of  Martha  as  mistress  of  a  louse  inviting  men  to  come  in 
is  almost  inconceivable  in  Palestine",  Schweizer,  late,  142,  on  the  other  hand,  also  recognises  that  'Jesus 
did  not  develop  a  program,  but  he  initiated  changes  that  were  to  have  far  greater  effects'  (142-3).  Cf.  Nithe- 
rington,  Me,  ',  100-3- 
-4)  pitherington,  Nowea,  101;  Ellis,  Comoeatarj,  161.  In  vier  of  8.35,39,  as  Beck  notes  (Character,  95), 
the  cared  demoniac  of  Cerasa  can  also  be  thought  of  as  a  sedentary  disciple  of  Jesus. 
51)  Even  if  Martha  got  a  sort  of  reproach  from  Jesus  for  her  minding  many  things  (vv.  41,42),  it  is  to 
be  acknowledged  that  it  is  Martha  as  the  hostess  who  received  Jesus  and  his  group.  la  this  sense,  we  may 
suggest  that  while  Narr  is  introduced  as  a  disciple  eager  to  hear  words  of  Jesus,  Martha  can  be  portrayed  as 
a  disciple  willing  to  pat  into  practice  the  teaching  of  Jesus  concerning  Christian  love  by  providing  for  such 
a  wandering  Preacher  and  his  disciples.  This  might  be  in  keeping  with  Jesus'  teaching  at  8.21:  "My  mother  and 
 y  brothers  are  those  who  bear  the  word  of  Cod  and  do  it",  and  6k  11.28:  "Blessed  rather  are  those  who  hear 
the  word  of  God  and  keep  it!  "  (This  Terse  is  exclusive  to  Like). 
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(iv)  The  incident  of°Zacchaeus  can  be  dealt  with  similarly 
to  that  of  Martha  and  Mary.  One  thing  that  should  not  be  missed 
here  is  that  Jesus  took  the  initiative  to  let  Zacchaeus  serve  him 
(19.5).  At  any  rate  it  appears  evident  that  on  that  day  Zacchaeus 
received  the  wandering  preacher  and  his  companions  into  his  house 
and  entertained  them.  It  is  just  in  line  with  the  case  of  Martha 
and  Mary  that  Zacchaeus  used  his  house  and  private  means  in  the 
service  of  Jesus  and  his  disciples.  Another  weighty  element  to 
be  noticed  in  this  story  is  Zacchaeus'  promise'  to  give  a  half  of 
his  possessions  to  the  poor  and  to  reinstate  fourfold  if  he  had 
swindled  other  people.  Even-if  his-promise  did  not  imply  total 
renunciation, 
52  yet  it  would  be  a  considerable  loss  on  his  part 
laid  down  in  the  interests  of  the  poor.  'This  benevolence  of 
Zacchaeus  is  acknowledged  distinctively  by  Jesus  who  declared 
that  "Today  salvation  has  come  to  this  house,  since  he  is  also 
a  son  of  Abraham"  (19.9).  From  this  picture  we  learn  that  in 
Luke's  mind  it  would  be  acceptable  for  the  rich  not  to  sell 
x&vta,  because  "Zacchaeus''response  is  also  a  legitimate  one", 
and  "the  response  which  Peter  and  the  apostles  (18.28-30)  gave 
to  Jesus'  invitation  is  not  the  only  one  possible". 
53) 
(v)  Joseph  of  Arimathea  should  also  be  mentioned  in  this 
discussion  (23.50-54).  Luke  describes  him  as  having  waited  for 
51)(... 
continued) 
In  this  contest,  Grundnann's  appreciation  of  this  story  as  a  pair  of  the  previous  parable,  i.  e.,  the 
Parable  of  the  Good  Samaritan,  appears  to  be  worth  noting;  both  stories  place  eaphasis  an  the  love  of  one's 
neighbour  which  must  be  eipressed  in  accordance  with  the  love  of  cod  (Lulls,  225).  Danker,  Jesus,  133-4,  also 
takes  notice  of  this  point,  but  appears  to  apply  it  inappropriately:  'Thus  Luke's  association  of  the  story  of 
üary  and  Martha  with  that  of  the  Good  Samaritan  illustrates  well  his  (Luke's)  grasp  of  the  challenge  of  Jesus' 
address  to  legalistic  dehumanization.  '  Is  there  anything  related  to  'legalistic  dehumanisation'  in  this  story? 
52)  Cf.  Gordon,  Bcoaoaic  Problec,  66, 
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the  Kingdom  of  God  which  Jesus  preached  in  his  ministry,  although 
he  was  a  member  of  the  council,  i.  e.,  the  Sanhedrin.  So  it  does 
not  surprise  us  that  he  asked  Pilate  -to  hand  over  the  body  of 
Jesus,  and  wrapped  it  in  an  expensive  linen  shroud  and  buried  it 
in  a  tomb  cut  in  rock  which  had  not  been  used  previously.  54)  It 
is  worth  noticing  that  Joseph  disposed  of  part  of  his  private 
means  and  property,  e.  g.,  the  linen  shroud  and  a  chamber  of  the 
tomb  for  Jesus  willingly.  This  behaviour  of  Joseph  shows  us 
another  valuable  case  that  wealth  was-used  in  the  service  of  the 
master  to  whom  he  belonged. 
(vi)  Having  discussed  these  actual  episodes  regarding  the 
stationary  followers,  we  can  pursue  this  point  further  by 
appraising  the  fact  that  Jesus'  requirement  to  relinquish 
possessions  and  family  relationships  in  order  to  be  his  disciples 
is  not  addressed  exclusively  to  the  itinerant  disciples  or  such 
a  selected  group  as  the  apostles,  but  to  all  followers  of  Jesus. 
It  is  clear  from  the  texts  that  14.26,33  are  addressed  to  the 
crowd  and  5.27  and  18.22,  to  potential  general  followers,  i.  e., 
Levi  and  the  Rich  Ruler.  And  in  the  subsequent  passages,  i.  e., 
18.23f.,  while  in  Mark  the  disciples  are  seen  as  the  addressees 
of  Jesus'  teaching  on  the  danger  of  riches,  in  Luke  it  is 
addressed  to  just  of  bncoioavrec  (18.26),  definitely  not  the 
disciples  as  Mark  rocords.  So  by  omitting  the  reference  to  the 
disciples,  Luke  appears  to  articulate  in  this  account  that  "the 
comments  of  Jesus  are  to  be  considered  as  directed  to  non- 
disciples,  attempting  to  stir  them  up  to  realize  the  danger  of 
54)  From  Luke's  picture  of  Joseph,  it  is  known  that  he  was  also  a  man  of  substance,  because  ordinary  people 
were  not  able  to  afford  to  obtain  such  a  toab  cat  in  rock  for  their  private  use  (Evans,  Cozzeatarf,  882; 
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riches".  55  9.57-62  is  also  to  be  regarded  as  addressed  to  general 
followers,  because  it  appears  to  be  linked  to  the  following 
passages,  10.1ff.,  in  which  the  Seventy  disciples  are  sent  out 
for  preaching  the  Kingdom  of  God.  - 
(vii)  A  common  point  we  can  observe  from  these  incidents  is 
that  although  they  did  not  follow  Jesus  literally,  Luke  records 
that  Jesus  appears  to.  have  accepted  them  as  they  were,  not 
reproaching  them  for  not  taking  his  demand  as  literally  as  the 
itinerant  disciples.  56)  This  aspect  may  lead  us  to  claim  that 
these  followers  whose  reaction  was  not  world-denying  are  also  to 
be  counted  as  the  disciples  of  Jesus,  because  they  put  into 
practice  Jesus'  demand  of  renunciation  of  possessions  and  family 
relationships")  in  a  different  way  that  Jesus  recognised;  58)  they 
used  possessions  to  serve  their  Master  and  his  disciples  who 
became  voluntarily  poor  for  the  sake  of  God  and  his  Kingdom,  and 
to  help  the  poor.  In  this  sense,  we  may  be  able  to  state  that  the 
sedentary  disciples  also  follrowed  Jesus'  requisition  of  renunci- 
ation  giving  up  the  ownership  of  their  material  possessions, 
while  the  itinerant  disciples  worked  out  his  call  to  renunciation 
55)  Marshall.  Commentarl,  686. 
56)  Cf.  Hornkamm,  Jesus,  -141. 
57)  In  Luke  there  are  quite  a  few  accounts  referring  to  family  relationships,  but  less  than  those  of 
possessions;  8.19.21;  11.28;  12.49-53;  14.26;  18.29-30.  In  the  natter  of  family  relationships  it  is  to  be 
noticed  that  unlike  the  injunctions  about  wealth,  Jesus  in  Lake  does  not  appear  consistent  in  demanding  his 
disciples  to  sever  family  relationships,  but  rather  to  advise  then  to  give  priority  to  the  spiritual  level  of 
the  new  relationship  in  God  rather  than  to  the  physical  level  of  the  old  relationship.  Plummer,  Comiieotarr, 
225,  appears  to  explain  this  point  quite  appropriately  while  commenting  on  8.21:  "Christ's  reply  is  not  a 
denial  of  the  claims  of  family  ties,  nor  does  it  necessarily  imply  any  censure  on  Bis  Mother  and  brethren.  It 
asserts  that  there  are  far  stronger  and  higher  claims.  family  ties  at  the  best  are  temporal;  spiritual  ties 
are  eternal".  Cf.  Morris,  Coveentarj,  154.  Bearing  this  point  in  mind,  Pitaijer,  ConoeDtsrl,  123,  describes 
Jesus'  mother  and  his  brothers  as  "model  or  prime  examples  of  disciples". 
58)  'Nowhere  in  this  respect  is  an  exclusive  line  drawn  between  them  (the  followers  remaining  at  their 
home)  and  the  disciples'  (Bornkamm,  Jesus,  141).  Cf.  Blinnler,  "Jesus",  93. i.  Late's  View  of  Discipleship 
literally.  59) 
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(viii)  Now  it  is  time  to  think  of  the  motive  Luke  might  have 
borne  in  mind  to  let  Jesus  `)  accept  the  sedentary  disciples, 
while  preserving  more  rigorous  commands  of  Jesus  on  renunciation 
of  possessions  than  Mark  and  Matthew,  e.  g.,  Lk  9.61-2;  14.33.60) 
These  seemingly  contradictory  aspects  seem  to  be  related  to  the 
Sitz  im  Leben  of  Luke's  Gospel.  When  we  are  reminded  of  Luke's 
emphasis  on  the  on-going  situation  of  Christian  living,  which  is 
supported  by  Luke's  insertion  of  xaO'  #ptpav  in  Lk  9.23  (cf.  Mk 
8.34),  which  appears  indicative  of  "the  day-to-day  implications 
of  discipleship",  11)  and  the  notion  of  the  delay  of  the  parousia 
to  be  found  in  Luke,  ýit  helps  us  appreciate  how  Luke  can  take  a 
literal  demand  of  Jesus  in  Mark  in  a  metaphorical  sense:  i.  e., 
59)  Cf.  Gordon,  !  COdol  c  PIOMIel,  64. 
60)  Gordon,  Icotoiic  Problem,  61-16,  also  takes  notice  of  the  two  differing  layers  of  discipleship  related 
to  the  economic  problem,  although  his  appreciation  of  it  is  not  quite  identical  to  that  we  have  seen  above. 
Luke's  portrait  of  the  disciples  who  abandoned  their  capital  reveals,  he  argues,  his  'anti-capital  and  pro- 
dependence  propensities'  (65),  but  at  the  same  time  his  description  of  the  well-to-do  figures  in  Luke-lets, 
such  as  Zacchaeus,  Xartha  and  Mary,  the  Galilean  women,  Lydia,  shows  the  opposite  side  of  the  same  coin,  Be 
concludes  his  treatment  of  the  tension  in  Luke's  thought  as  follows: 
"The  conclusion  is  that  Lake  failed  to  resolve  the  tension  he  experienced  concerning  discipleship  and 
the  economic  problem.  Personal  predisposition  suggested  that  the  true  disciple  was  concerned  with  that 
problem  only  in  its  shirt-run  distributive  aspect.  Issues  of  production  and  forward-planning  should 
be  left  to  the  father.  However,  Lute's  reflection  on  some  of  the  sayings  and  actions  of  Jesus,  an  the 
empirical  realities  of  the  early  Church,  and  on  the  role  of  women  in  the  plan  of  salvation  prevented 
his  from  writing  Christian  economic  behaviour  simply  in  bis  own  image"  (70). 
It  appears  to  ne  that  the  cause  of  Gordon's  trouble  with  Luke's  thought  of  discipleship  and  the  economic 
problem  is  not  to  recognise`properII  the  two  different  types  of  discipleship  of  Lukan  discipleship  and  the  two 
different  implications  of  renunciation,  e.  g.,  literal  and  metaphorical  renunciation,  which  we  have  discussed 
above.  And  in  relation  to  the  tension  he  brings  to  light,  I  also  feel  uneasy  with  the  raj  that  he  distinguishes 
"Luke's  own  image"  fron  "his  reflections"  which  was  mentioned  just  above;  what  is  his  criterion  to  do  this? 
Finally,  it  seems  improbable  to  judge  Lute  as  having  "anti-capital  and  the  pro-dependence  propensities",  which 
I  fond  is  too  strong  on  expression  of  Luke's  views. 
61)  Beck,  Cbristiia  Cbuacter,  100.  So  the  notion  of  the  cross  is  to  be  differently  appreciated  in  Luke. 
In  short,  the  cross  in  Lake's  vies  does  not  necessarily  iaplr  a  literal  reality  of  suffering  and  death,  but 
a  netaphorical  sense,  that  is,  readiness  to  face  hardships.  This  idea  has  support  fron  Lake's  version  of  the 
Lord's  Prayer  where  disciples  are  asked  to  pray  for  bread  xo8'  jptpof  in  Lk  11.3  (cf.  Nt  6.11;  a  Epov). !.  Luke's  Pier  of  Discipleship  122 
renunciation  of  wealth62)  need  not  mean  literally  giving  them  all 
away.  Put  briefly,  our  conclusion  would  be  that  Luke  is  not 
preoccupied  with  total  renunciation  of  possessions  in  a  ,  literal 
sense  because  it  would  not  have  meant  something  in  his  community, 
but  with  the  right  use  of  wealth  because  his  community  seems  to 
have  faced  problems  with  the  poor,  or  problems  that  the  rich  may 
have  caused  out  of  their  wealth. 
63) 
(ix)  Then  what  can  we  say  about  the  case  of  the  itinerant 
disciples?  It  seems  that  this  case  belongs  to  the  tradition  that 
was  fashioned  about  Jesus  and  his  disciples  from  the  beginning 
of  Jesus'  earthly  ministry;  Jesus  was  seen  to  be  with  a  band  of 
followers  who  accompanied  Jesus  on  his  earthly  path,  the  apostles 
Jesus  appointed  in  particular  being  a  major  part  of  it.  6")  Thus 
it  seems  probable  that  Luke  does  not  have  much  room  to  manoeuvre 
in  dealing  with  this  case. 
(x)  Let  us  sum  up  and  conclude.  In  Luke  there  are  quite  a 
few  followers  of  Jesus  whom  we  can  classify  into  the  category  of 
the  sedentary  disciples:  Levi  (5.27-29),  the  Galilean  women  (8.1- 
3),  Martha  and  Mary  (10.38-42),  Zacchaeus  (19.1-10),  and  Joseph 
of  Arimathea  (23.50-54).  Interestingly  the  number  of  the  inci- 
dents  of  this  category  exceeds  that  of  the  itinerant  disciples, 
and  except  the  cases  of  Levi  and  Joseph,  the  other  three  cases 
62)  In  favour  of  this  ele`ent,  Iarris,  'Poor  and  Rich',  121,  does  not  interpret  14.33  literally  but 
sonevhat  metaphorically:  'Its  verbs  shot  that  the  proper  translation  should  go:  all  disciples  tust  be  ready 
to  renounce  their  possessions".  Cf.  Marshall,  Cozestarl,  594. 
63)  Cf.  B.  Vansbrough,  "St.  Luke  and  Christian  ideals  in  an  Affluent  Society",  the  ler  9lacifriars,  49 
(1968),  587. 
64)  Hornkamm,  Jesus,  150,  states  that  the  appointment  of  the  twelve  disciples  is  not  created  by  the  post- 
taster  Church,  but  goes  back  to  the  historical  Jesus.  for  more  information  about  the  apostles  in  Luke,  see 
Schneider,  "Die  zwölf  Apostel",  61-85;  cf.  Blinsler,  'Jesus',  93. !.  lute's  View  of  Discipleship  123 
referred  to  here  are  exclusive  to  Luke  -among  -  the  Synoptists. 
These  two  features  with  the  results  drawn  from  our  discussion 
would  indicate  that  Luke's  concern  lies  as  much  in  the.  sedentary 
as  in  the  itinerant,  and  that,,  as  pointed  out  earlier,  Luke  is 
more  preoccupied  with  the  right  use  of  possessions  than  with 
literal  renunciation  of  them. 
Having  noticed  this  point,  we  can  state  that  Luke  seems-to 
keep  and  even  emphasize  the  radical  notions  of  total  renunciation 
of  goods,  but  understands  that  as  the  renunciation  of  the 
ownership  of  goods,  which  some  exercised  by  giving  them  all  away 
and  others  by  using  them  in  the  service  of  the  poor  and  the 
Master  to  whom  they  belonged.  Thus  in  the  next  chapter  we  will 
explore  the  theme  of  the  master-servant  relation  in  Luke's 
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CHAPTER  5.  THE  MASTER-SLAVE  MOTIF  IN  LUKE'S  GOSPEL 
After  having  discussed  Luke's  concept  of  discipleship 
related  to  possessions  in  the  previous  chapter,  we  cannot  avoid 
wondering  if  the  idea  of  discipleship  is  after  all  appropriate 
to  embrace  fully  his  re-oriented  concept  of  wealth.  When  we  look 
at  Luke-Acts  carefully  with  this  suspicion,  then  possibly  we 
would  not  fail  to  notice  another  predominant  motif  which  would 
define  the  Christian  relationship  to  God/Jesus  in  Luke-Acts, 
instead  of  the  teacher-pupil  relation  which  constitutes  disci- 
pleship.  Thus  in  this  chapter  we  will  look  at  the  material  in 
Luke-Acts  relating  to  this  motif,  and  see  how  Luke  developed  it 
as  one  of  the  conspicuous  features  of  his  writings. 
5.1  ANALYSIS  OF  TUE  USE  OF  TENS 
In  order  to  investigate  Luke's  particular  interest  in  the 
master-slave  motif,,  it  would  be  helpful  first  to  investigate 
Luke's  use  of  terms  to  describe  masters,  slaves,  and  related 
concepts.  In  dealing  with  this  task,  'it  would  be  appropriate  to 
divide  the  terms  into  four  categories;  the  first  is  the  terms 
which  Luke  alone  employs,  the  second  is  the  terms  which  Luke 
shares  with  Matthew,  the  third  is  the  terms  that  Mark  and  Matthew 
also  employ  in  their  Gospels,  and  the  last  is  the  terms  that  are 
not  explicitly  confined  to  the  master-slave  motif. 
5.1.1  TERMS  USED  'ONLY  BY  LOKS 
To  stress  his  focus  on  the  relation  between  masters  and 
slaves  Luke  appears  to  utilise  a  variety  of  terms  available  to S.  The  laster-Slare  Motif  is  Lake's  Gospel  125 
him.  It  is  particularly  striking  that  most  of  the  terms  used  by 
Luke  do  not  appear  in  the  other  Gospels. 
(i)  THE  DESIGNATION,  OF  ''JESUS  OR  GOD 
a.  txtatäzgc,: 
_Lk 
5.5;  8.24,45;  9.33,49;  19.13  (7  times). 
b.  6Eax6'tqC  :  Lk  2.29  [Ac  4.241.1) 
(ii)  THE  DESIGNATION  OF  SERVANTS 
a.  otxttgc  :  Lk  16.13  [Ac  10.7]. 
b.  oix  ov6poc  :  Lk  12.42;  16.1,3,8  (4  times). 
c:  8o6.  %q  :  Lk  1.38,48  (2  times),  [Ac  2.18]. 
(iii)  OTHER  TERMS  ALLUDING  TO  THE  MASTER-SLAVE  MOTIF 
a.  oix  ovopta  :  Lk  16.2,3,4  (3  times). 
b.  o{xovopty  :  Lk  16.2. 
c.  6*axovta  :  Lk  10.40  [Ac  1.17,25;  6.1,4;  11.29; 
12.25;  20.24;  21.19  /  (8  times)]. 
d.  xEp%C6vvvµt.:  Lk  12.35,37;  17.8  [Ac  12.81. 
e.  Kvpt  E6)  :  Lk  22.25. 
f..  6xf4pett4  :  [Ac  13.36;  20.34;  24.23]. 
5.1.2  TBRXS  WHICH  LOTE  SRIRBS  WITH  MSTMN 
a.  oixo6eox6rgc  :  Lk  12.39;  13.25;  14.21;  22.11  (4  times) 
Mt  10.25;  13.27,52,  (3  times). 
b.  8ovlEd)  :  Lk  15.29;  16.13  <x2>  /  Mt  6.24  <x2>. 
c.  xatc  (=servant):  Lk  1.54,69;  7.7;  12.45;  15.26  (5 
times)2)  /  Mt  8.6,8,13;  12.18;  14.2  (5times).  3) 
1)  since  By  concern  is  this  chapter  is  nuinly  the  caster-slave  iotif  in  take's  Gospel  in  contrast  with 
the  other  doainant  iotifs  found  it  Kirk  and  Matthew's  Gospels,  the  case  of  Acts  is  introduced  as  secondary  in 
tens  of  value. 
2)  ritt  the  leaning  'child'  Ilk  is  used  4  tiles  (6k  2.43;  1.51,54;  1.42).  la  Acts  it  is  eaployed  once 
to  lean  a  servant  (4.25)  and  4  tiles  for  a  youth  (3.13;  4.27,30;  20.12).  It  is  generally  acknowledged  that 
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d.  txttpoxoc  :  Lk  8.3  /  Mt  20.8 
5.1.3  TERMS  '  SHARED  ,  AITH  '  NARl  AND  MATTM 
a.  x6pt  oc  :°  Jesus4)  Parable  God  Total 
Luke  42  25  38  105 
Mark'  6  2  7  15 
Matthew  31  29  21  81 
b.  Soßloc  :  Lk  =  27  times);  Mt  =  30  times' 
Mk  10.44;  12.2,4;  13.34;  14.47  (5  times).  7) 
c.  8ta9ovtw  :  Lk  4.39;  8.3;  10.40;  12.37;  7.8;  22.26,27<x2> 
(8  times)8)  /  Mk  1.13,31;  10.45;  15.41  (4  times). 
5.1.4  T  NS  BUT  RIPLICITLY  CONFIJBD  TOr'THB  '  MOTIF 
i 
a.  4y  opat  :  Lk  22.26  [Ac  7.10;  14.12;  15.22;  26.2]. 
b.  iyepovla  :  Lk  3.1. 
c.  $y  zoveß)  :  Lk  2.2;  3.1  (2  times). 
2)(...  continued) 
in  ancient  Greece  and  Role  slaves  were  called  'child'  (WC,  peer)  and  addressed  as  children,  because  they  were 
seen  as  sisilar  to  children  (t.  t.  J.  Niedeßann,  Slirerj(Crford:  Clarendae  Press,  1987),  2S).  M.  I.  Finley  (fie 
Ancient  rcooorr(Berke  ley:  University  of  California  Press,  1913)),  91,  is  of  the  opinion  that  this  ras  "another 
dehniaaising  device'  prevalent  at  the  tin. 
3)  I,  Katthev  there  occur  three  occasions  where  set;  is  used  with  the  weaning  of  child  (2.11;  11.18; 
21.15). 
In  this  analysis  Jests  and  Co  sear  that  E4toC  is  used  to  desigaate  Jests  or  Cod,  arabl  Beans  that 
it  is  used  in  the  parables,  oaialy  designating  a  &aster  in  those  stories.  for  the  detail  of  the  references, 
see  Kilpatrick,  Principles,  201-222. 
5)  Lk  2.29;  7.2,3,8,10;  12.37,38,43,45,0,47;  14.17,21  (a2),  22,23;  15.22;  17.7,9,10;  19.13, 
15,11,22;  20.10,11;  20.50.21  Lises  out  of  27  it  is  used  in  the  parables;  in  the  other  cases,  such  as  Lk 
2.29;  7.2,3,8,10;  22.50,  it  is  used  for  a  real  character. 
6)  it  8.9;  10.24,25;  13.27,28;  18.23,26,27,28,32;  20.27;  21.34,35,36;  22.3,4,6,8,10;  24,45, 
46,48,50;  '25.14,14,21,23,26,30;  26.51.  Hong  these  30  occurrences,  2S  tiles  it  is  used  is  the  parables, 
two  tines  for  a  real  character  (8.9;  26.51),  and  three  times  in  Jesus'  teaching  (10.24,25;  20.27). 
- 
7)  In  Mart's  case,  aaong  file  occurrences,  three  times  it  is  used  in  the  parables  (12.2,4;  13.34),  once 
is  Jesus'  teaching  (10.44),  and  once  for  a  real  character  (14.47). 
8)  Ic  6.2;  19.22.  Among  the  terms  connected  with  the  motif,  there  is  only  one  cord  shich  is  present  in 
Mart  and  Matthew  but  absent  in  Luke,  that  is,  5$  O,  oC  (Mt  20.26;  22.13;  23.11  /  Nh  9.35;  10.43). S.  tie  faster-fine  Motif  ii  fate's  Gospel  127 
d.  lEvroupyto  :  [Ac  13.2]. 
e.  AEt  toupyta  :  Lk'  1.23. 
f.  )atpEßd.:  Lk  1.74;  2.37;  4.8  (3  times)9);  Mt  4.10. 
9.  -4Yep6v-:  Lk  20.20;  21.12  (2  times)  /  Mk  13.9. 
h.  &pXdv  :  Lk  8.41;  11.15;  12.58;  -14.1;  18.18;  23.13,35; 
24.20  (8  times)10)  /  Mk  3.22. 
i.  $xgptti  c:  Lk  1.2;  4.2011)  '/  Mk  14.54,65. 
After  enumerating  the  terms  in  Luke  explicitly  or  implicitly 
related  to  the  master-slave  motif,  we  now  have  to  draw  our 
attention  to  a  few  key  words  which  play  an  important  role  in  this 
regard:  Kßptoc,  tz1at&tqc,  and  60loc.  First,  it  is  remarkable 
to  note  that  although  Luke  employs  &s6&aKajoc  seventeen  times 
(twelve  'times  by  Mark  and  ten  times  by  Matthew1ZI),  it  is  used 
mostly  by  those  who  are  non-disciples,  while  W  o-chtuc  is 
employed  only  by  his  disciples  to  designate  Jesus.  13  in  this 
context,  it  is  also  to  be  noticed  that  on  two  occasions  Luke 
alters  Jesus'  designations  in  Mark  from  6;  6&aiajoS  to  Ixt  at&ttl 
(Mk  4.38  /  Lk  8.24;  Mk  9.38  /  Lk  9.49).  14) 
1)  Ic  7.7,42;  24.14;  26.7;  27.23  (S  tiles). 
10)  lc  3.17;  4.5,  t.  21;  7.27;  35<i2>;  13.27;  14.5;  11.19;  23.5  (11  tiles). 
11)  Ac  5.22,21;  13.5;  26.16. 
:  12)  let  is  the  case  of  pd  t4C,  Mark's  li  uses  of  the  ten  exceeds  by  far  Lake's  37  occurrences.  On  the 
notif  of  the  teacher-pupil  relationship  is  Mark's  Gospel,  see  the  next  section. 
13)  Cf.  s.  I.  Darfield,  tie  fiord  of  elotf(Crand  Rapids:  faker,  1111),  91-100;  C.  Ios,  fit  Self-Disclosore 
of  Jesus  (Phillipsburg:  Presbyterian  and  Refor'ed  publishing  Co.,  1178),  135.  In  Dark  the  disciples,  the 
Pharisees,  and  others  all  use  8tbdorkac  in  addressing  dews,  and  oily  one  occasion  is  recorded  in  Nark  then 
soipios  is  employed  by  the  Syro-Phoenician  noun  (1k  7.28).  Matther  uses  both  tens.  Cf.  t.  Sahn,  !  be  litles 
of  Jesus  il  Christoloff  (London:  Lnttervorth,  1919),  73-80. 
14)  In  addition,  Like  also  changes  pnP$t  and  pnßOowt  in  Nk  1.5  and  10.51  into  xiptoc  (Lk  9.33;  18.41). S.  fie  Xsster-S1ere  Botif  is  Luke's  Gospel  128 
Secondly,  with  respect  to  Soß).  oc,  Luke's  employment  of  the 
term  far  exceeds  that  of  Mark  (Luke:  27  times,  Mark:  5  times), 
and  so  it  can  be  regarded  as  an  important  token  of  Luke's  concern 
about  the  master-slave  motif  in  his  Gospel.  15) 
Thirdly,  among  those  terms  referred  to  above,  what  interests 
us  most  is-x6pibC.  The  initial  meaning  of  this  word  in  the 
Hellenistic  period-is  the  owner  of  slaves  and  property,  who  has 
the  right  and  power  to  control  them.  ")  This  secular  notion  of 
the  term  can  still  be  found  throughout  the  New  Testament.  17 
Later  this  'word  applied  to  gods  in  the  oriental-Hellenistic 
religions,  and  this  phenomenon  might  have  influenced  the 
designations  of,  God  in  the  Old  Testament,  so  in  LXX  xßptoC 
replaces  i171'  and  111K  becoming  "the  standard  Biblical  name  for 
God".  la)  It  is  therefore  of  great  significance  to  see  that  among 
the  42  occurrences  of  xßp;  oC  Luke  as  narrator  calls  Jesus  xfipt  oC 
15  times,  ") 
while  Mark  and  Matthew  as  narrator  never  call  Jesus 
xdptoc  -  in  their  Gospels.  20)  After  reviewing  the  uses  of  the  term 
15)  The  ten  itself  is  used  more  frequently  by  Matther  (30  times)  than  by  Make  (21  times),  but  when  we 
pat  together  the  other  tens  referring  to  slave  i`  Lake,  such  as  otKfT'  (1  time),  o1i  ,  poC  (4  times),  and 
goal  (2  times),  which  are  not  fond  in  Matther  but  only  in  like,  we  may  be  confident  to  state  that  Lake  is 
very  consistent  in  showing  his  interest  in  the  waster-slave  motif  is  bis  work. 
11)  1.  Förster  S  C.  Quell,  'AipoC'º  iDlf,  3:  1041-1046. 
11)  xk  12.9;  It  15.27;  1k  19.33;  Ic  25.21;  Lpb  i.  5,9;  Col  3.22;  1.1;  1  Pet  3.9. 
18)  Jahn,  Christclogjr,  48-13.  Cf.  0.  Cullunn,  The  Cbristolo01  of  tie  lei  Testwest  (London:  Sex,  1913), 
195-199;  C.  I.  D.  Nolle,  TleOrtgio  of  Cdristoloff(Cubridge:  University  Press,  1980),  35.46.  loserer,  Förster 
S  QuelI,  _*me.  1046,  holds  to  the  ties  that  "The  first  ezaople  of  raiptoc  used  of  deity  is  to  be  fond  is 
the  LII",  arguing  that  x  toc  in  the  enTironient  of  lelleniss  is  used  pritarily  in  a  political  or  legal  sense 
but  sot  in  a  religious  sense.  Bousset  and  sultana  take  a  different  vier  bl  asserting  the  Uellenistic  character 
of  the  title.  Cf.  Iahe,  Cbristolo91,  U. 
19)  Lk  7.13,19;  10.1,39,41;  11.39;  12.42;  13.15;  17.5,6;  18.1;  19.1;  22.61(12);  24.3. 
20)  G.  D.  Kilpatrick,  "IIPIOi  in  the  Gospels",  in  the  PrtociPles  :  ad  Practice  of  IT.  Testau  criticism: 
Collected  Bssars  of  6.0.  iilpitrict  (ed.,  by  1.1.  Elliott  (Leaves:  University  Press,  1990]),  211,214.  Cf.  1,1, 
Marshall,  fit  Orifi:  s  of  let  fest  meat  Clristologj  (Leicester:  IYP,  1985),  99-100. S.  the  aster-Slsre  Xotif  is  Late's  gospel  129 
made  by  the  Synoptic  Evangelists,  Vos11I  also  makes  the  point 
that  "the  Evangelists  observe  great  restraint  from  injecting  the 
title  Kyrios  into  their  own  discourse  within  the  Gospels, 
although  they  might  have  done  so  with  entire  propriety".  22)  This 
general  tendency  observed  in  Mark  and  Matthew'throws  Luke's  case 
into  bold  relief,  because  only  Luke  as  narrator  refers  to  Jesus 
as  xßptoc  among  the  Synoptic  Evangelists.  23)  This  finding  shows 
us  that  Luke  has  a  particular  interest  in  xßp%oc,  and  it  is  a 
natural  corollary  that  this  feature  is  linked  to  the  master-slave 
motif  in  Luke's  Gospel. 
To  conclude  from  the  study  of  the  terms  in  relation  to  the 
master-slave  motif  in  Luke,  it  is  clear  that  Luke  among  the 
synoptic  Evangelists  tends  to  employ  many  more  terms  related  to 
the  motif  than  the  other  Evangelists,  and  even  where  he  uses  the 
same  terms,  in  general  he  tends  to  employ  them  more  frequently 
than  Mark  and  Matthew;  -  ußpt  oc,  of  wo6Eaxdttjc  ,  6ov.  Ede,  and 
6taxovto,  are  particulary  clear  examples.  Therefore,  even  from 
this  statistical  observation  it  appears  that  Luke  has  a  particu- 
lar  interest  in  the  master-slave  motif  as  compared  with  the  other 
Evangelists. 
5.2  PRCNIJuT  MOTIFS  II  !  EE  0TM  GOSPELS 
After  we  have  seen  this  feature  in  Luke  highlighted  by  his 
use  of  terminology,  it  would  be  helpful  to  look  into  correspon- 
21)  Self-Oisclosare,  111-140, 
22)  ibid.,  127. 
23)  this  feature  unique  to  like  can  be  explained  by  saying  that  'Luke  retrojects  the  title  tyrios  into 
the  first  phase  of  Jesus'  earthly  existence",  :  dich  aast  hare  been  current  in  his  contesporarf  connnnitt 
(titziyer,  Comeotsrl,  203).  Cf.  iarfield,  The  lord,  103-4. S.  fie  lister-Slave  latif  is  late  'a  Gospel  130 
ding  features  which  can  be  detected  in  the  other  Gospels. 
5.2.1  THE  TUC=-PUPIL  MOTIF  IN  MME 
In  the  previous  chapter  we  have  noticed  that  Mark  has  a 
special  interest  in  discipleship,  so  it  would  not  be  surprising 
that  Mark  shows  the  same  interest  in  the  teacher-pupil  motif, 
because  a  paOgt4c  is  a  learner  in  the  proper  sense  of  the  word. 
(i)  References  to  8s8&oxv  in  Mark  number  17,  among  which  15 
apply  to  Jesus;  Luke's  uses  the  term  17  times  too,  but  among  them 
14  apply  to  Jesus;  and  Matthew  employs  the  term  14  times  of  which 
9  apply  to  Jesus.  (ii)  Mark  mentions  8t8&cxalos  12  times,  all  of 
which  apply  to  Jesus,  while  Luke  employs  it  17  times  (12  times 
for  Jesus),  and  Matthew,  10  times  (8  times  for  Jesus).  (iii)  In 
the  case  of  paOtt1  C,  Mark`  refers  to  it  46  times,  whereas  Luke 
refers  to  it  just  37  times,  and  Matthew,  73  times.  Presumably  on 
the  ground  of  Matthew's  rather  frequent  use  of  pa8tltfjc  we  could 
claim  that  he  is  also  interested  in  the  teacher-pupil  motif, 
along  with  the  motif  of  father-son  relation  which  will  be 
discussed  in  the  next  section.  (iv)  Mark  employs  6%6aX  5  times 
(1.22,27;  4.2;  11.18;  12.38),  while  Luke  uses  it  just  one  time 
in  his  Gospel  (4.32),  and  Matthew,  three  times.  (v)  In  addition 
to  these,  it  is  noteworthy  that  pa(3(3t  (Mk  9.5;  11.21;  14.45)  and 
pa(3(3ovt  (Mk  10.51),  designations  applied  to  Jesus,  are  only  used 
by  Mark.  (vi)  In  all  these  cases,  what  we  should  bear  in  mind  is 
the  fact  that  as  compared  with  Luke  and  Matthew,  in  view  of  the 
volume  of  material  each  Gospel  retains,  Mark  is  the  least, S.  The  Raster-Slave  Xotif  in  lute's  Gospel  131 
surpassed  far  and  away  by  Luke  and  y,  Matthew.  241  Therefore,  in 
spite  of  his  small  volume  of  material,  that  Mark  utilises  more 
terms  regarding  the  teacher-pupil  relation  and  refers  to  them 
more  frequently  than  Luke  and  Matthew  may  be  significant  evidence 
to  demonstrate  his  concentration  on-the  teacher-pupil  motif.  25) 
5.2.2  THE  FATS  -SON  MOTIF  3  MATTM 
It  is-remarkable  to  note  that  Matthew  uses  the  terms  linked 
to  the  father-son  motif,  such  as  xat%p  and  nibs,  much  more 
frequently  than  Mark  and  Luke.  26)  A  more  remarkable  thing  to  be 
observed  while  reading  Matthew's  Gospel  is  that  in  most  cases  the 
terms  are  employed  in  the  material  where  Jesus  addresses  moral 
24)  Here  it  is  worth  taking  note  of  the  density  of  the  synoptic  Gospels'  volume;  Matthew  contains  1070 
verses  frog  28  chapters,  Lake  1150  verses  fron  24  chapters,  while  Mark  has  666  verses  from,  16  chapters 
presupposing  the  short  end  of  the  Gospel.  So  the  proportional  rate  is  that  Nark  is  581  as  compared  with  Lake, 
and  621  in  comparison  with  Matther.  This  figure  shows  that  Mark's  use  of  those  terns  in  relation  to  the 
teacher-pupil  motif  should  be  regarded  as  significant  because  its  density  is  auch  higher  than  that  of  the  other 
Gospels. 
} 
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i  The  nnnbers  in  brsctets  signify  their  applications  to  Jesus. 
25)  This  characteristic  ootif  observed  in  Mark  appears  in  keeping  with  the  atmosphere  of  Mark's  Gospel 
as  i  whole.  Since  the  Markaa  couaaitj  is  regarded  as  one  which  was  under  ivpendiny  persecutions  of  severity, 
it  would  be  plausible  that  if  one  wants  to  be  a  true  disciple  of  Jesus,  be  should  follow  Jesus  to  the  end  in 
spite  of  death,  acting  upon  the  ezaAple  and  teaching  of  his  leacher.  -thus  as  a  result  it  night  be  understan- 
dable  that  emphasis  is  laid  on  the  teacher-pupil  motif  in  the  second  Gospel. 
2)  xnt4l  =  63  tires  in  Matthew;  19  times  in  Mark;  SS  times  in  Lake;  VUi  :  9o  tiles  in  Matthew;  31  times 
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teaching  to  his  hearers,  such  as  the  Sermon  on  the  Mount  (Mt  5.1- 
7.29).  Meanwhile,  in  Luke  and  Mark  the  terms  are  usually  used  in 
the  descriptive  narratives  and  actual  incidents,  but  not  very 
often  in  the  material  of  Jesus'  teaching  and  instruction. 
Accordingly,  while  Mark  mentions  '6  xat4p  6pQv'  just  one 
time  in  Mk  11.25  and  Luke  refers  to  it  only  three  times  (Lk  6.36; 
12.30,32),  Matthew  refers  to  it  nineteen  times.  27  In  the  case 
of  Jesus'  mention  of  God  as  his  father,  6  zat1p  pot,  Mark  does 
not  mention  it  at  all,  and  Luke,  only  three  times  (10.22;  22.29; 
24.49),  whereas  Matthew  refers  to  it  sixteen  times.  28)  it  is 
also  meaningful  to  note  that  in  most  cases  xatfip  is  not  used  in 
Matthew  without  genitive  pronouns,  i.  e.,  6iiv  or  pou,  which 
drives  us  to  suppose  that  Matthew  wants  to  show  that  God  should 
be  acknowledged  in  this  intimately  personal  relationship  to  his 
people. 
That  these  terms,  such  as  6  xat4p  and  6  xat4p  pou,  are 
mentioned  in  Jesus'  addresses  to  his  hearers  may  be  indicative 
of  Matthew's  interest  in  showing  his  readers  that  Christians  are 
the  children  of  God  and  God  is  their  father.  It  is  also  of 
significance  that  Matthew  places  even  Jesus  himself  under  this 
relation  who  in  fact  teaches  people  that  relationship  between  God 
and.  his  people.  Consequently',  these  features  in  Matthew  suggest 
that  he  was  much  keener  to  highlight  the  father-son  motif  than 
Mark  or  Luke.  t1) 
27)  It  5.16,45,49;  6.1,4  ,6<:  2),  1,1,14,15,  la  (12),  26,32;  1.11;  10.20,29. 
28)  Mt  7.21;  10.32,33;  11.21;  12.50;  16.13;  16.10;  19,35;  20.23;  25.34;  26.29,39,42,53. 
29)  This  particular  aotif  in  Matthew  seeng  to  tall,  iith  the  character  of  äatthet's  Gospel;  since  the 
Xatthean  couaniti  disclosed  in  the  first  Gospel  has  been  thought  of  as  consisting  of  will  Jewish  Christians, 
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To  sum  up:  what  is  drawn  from  the  observation  of  Luke's  use 
of  the  terms  related  to  the  master-slave  motif  and  the  contrast 
among'the  three  Gospels  in  the  light  of  certain  prominent  motifs 
is  that  Luke  seems  more  preoccupied  with  the  master-slave  motif, 
whereas  Mark  is,  more  concerned  with'the  teacher-pupil  motif  and 
Matthew,  the  father-son  motif,  '  alongside  that  of  teacher- 
pupi1.34)  But,  as  usual,  it  is  a  matter  of  degree  rather  than  an 
absolute  contrast  in  this  regard. 
5.3  'MATERIAL  RELATED  "TO  THE  '  IMAST  -SLAVS  MOTIF 
As  the  terms  related  to  the  master-slave  motif  have'been 
examined,  now  it  would  be  significant  to  look  into  the  material 
which  expresses  ;  the  'master-slave  motif  in  Luke's  Gospel, 
comparing  Luke's  material  with  that  of  Mark  and  Matthew,  which 
might  reveal  Luke's  particular  concerns  and  interests. 
In  what  follows,  therefore,  we  will  discuss  the  master-slave 
motif  in  detail,  attempting  to  appreciate  Luke's  theology  on  this 
particular  theme.  For  the  sake  of  convenience,  we  divide  the 
material  into  two  categories;  one  is  Luke's  special  material,  and 
the  other  is  that  which  overlaps'with  Mark  and  Matthew. 
5.3.1  MATERIAL  UNIQUE  TO  LOU 
It  is  to  be  noticed  that  in  relation  to  the  master-slave 
motif  Luke  has  considerable  material  unique  to  him  which  Mark  and 
29)(... 
continued) 
it  would  seen  that  Matther  wants  to  portray  the  relation  between  God  and  believers  in  terns  of  the  traditional 
old  Testament  concept  of  the  relation  between  Cod  and  His  people,  Israel,  that  is,  the  father-soa  relationship. 
30)  D.  Guthrie,  Jew  testuent  lbeelo91  (Leicester:  ITP,  1981),  292-3,  also  takes  heed  of  this  point, 
acknowledging  the  significance  of  Luke's  use  of  1600G  is  relation  to  the  sister-disciple  relationship  which 
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Matthew  do  not  have;  the  Parable  of  the  Unjust  Steward  (Lk  16.1- 
13),  the  Parable  of  the  Unworthy  Servant  (Lk  17.5-10),  the 
Parable  of  the  Fig  Tree  (Lk  13.6-9),  the  Birth  Narrative  (1.26- 
56;  2.22-40),  and  the  Parable  of  the  Prodigal  Son  (15.11-32). 
Hence  these  pericopae  need  to  be  explored  to  some  extent  to 
detect  Luke's  interest  in  the  motif. 
A.  THE  PARABLE  OF  THE  UIJUST  STEM  (16.1-13) 
Since  we  will  deal  with-this  parable  elsewhere, 
31)  here  I 
want  to  point  out  simply  the  significance  of  this  parable  in 
relation  to  the  master-slave  motif,  which  is  a  lesson  that  the 
Lukan  Jesus  wants  to  address  to  his  readers.  In  this  parable 
Jesus  exhorts  his  hearers  to  use  possessions  on  behalf  of  the 
poor  neighbours  in  a  way  that  'the  steward'of  this  parable  reduces 
the  debt  in  order  to  help-his  poor  neighbours  who  are  in  great 
debt  to  his  master.  So  the  steward  in  this  parable  is  in  fact 
described  as  a  paragon  whom  Christian  may  have  to  follow  (16.8- 
9).  Accordingly,  this  parable  appears  to  be  typical  material  that 
illustrates  very  clearly  Luke's  idea  of  stewardship  with  the 
motif  of  the  master-slave  relation  for  a  background.  That  this 
parable  is  special  material  unique  to  Luke  adds  extra  weight  to 
this  significance. 
B.  THE  PARABLE  OF  THE  UflO  M  SEEM  (17.5-10) 
Responding  to  the  apostles'  request  to  increase  their  faith, 
Jesus  tells  them  this  parable  as  a  part  of  his  answer  to  their 
request.  In  fact,  however,  this  parable  does  not  seem  to  have 
31)  See  chapter  6.3 S.  Pie  faster-Slire  Xotif  is  Luke's  Gospel  135 
anything  to  do  with  the  apostles'  request. 
32) 
One  thing  which  interests  us  in  the  analysis  of  this  parable 
is  the  fact  that  although  apparently  the  apostles  appear  to  be 
addressees  of  this  parable,  when  we  are  reminded  that  they  were 
not  rich  enough  to  own  slaves  as  they  left  their  houses  and 
possessions, 
33)  this  parable  may  be  particularly  intended  for 
the  rich  Christians  in  Luke's  community34)  rather  than  the 
apostles  who  left  behind  their,  home  and  material  possessions 
literally  to  take  part  in  the  itinerant  ministry  of  Jesus.  35) 
This  reminds  us  of  Luke's  concern  about  the  rich  Christians  in 
his  contemporary  Christian  community. 
But  this  is  not  a,  pivotal  point  in  this  parable.  What 
matters  here  is  not  an  attitude  of  the  master  but  that  of  the 
servant. 
30  That  is  to  say,  what  is  to  be  pointed  out  here  is 
that  however  faithfully  a  slave  may  carry  out  his  duty  and 
32)  Although  some  scholars  want  to  contend,  relying  on  the  motif  of  forgiveness  of  sin  in  Lk  17.1-4  and 
that  of  faith  to  forgive  others  (ºº.  5-6)-(ellis,  Coneotirf,  207),  that  there  is  a  continuity  between  this 
parable  and  its  precedent,  let  this  contention  seems  to  be  a  "forced  and  unsatisfactory"  attempt  (Plumper, 
Comeotirf,  `  401),  because  apparently  there  is  no  possible  link  that  could  connect  one  with  another;  ºº.  5-6 
deals  with  the  power  of  faith  that  can  make  a  miracle,  while  Tº.  7-10  deal  with  the  duty  of  a  Christian  as  a 
servant.  -  Jesus'  saying  in  Lk  17.6  is  placed  is  different  settings  in  Mark  (11.23)  and  Matther  (17.19,20),  and 
there  is  no  obvious  connection  between  17.1-4,5-6  and  7-10.  Thus  most  scholars  regard  this  parable  as 
separate  from  the  preceding  sayings  (Cf.  eºans,  Coaeatarj,  621,  Creed,  Conceotarf,  214-215,  and  planer, 
Coraeoterr,  398,401). 
33)  Lk  5.11;  18.28. 
34)  "The  words  almost  necessarily  imply  that  they  were  addressed  to  a  mixed  audience  of  well-to-do  persons" 
(Pluuer,  -  Coneetarf,  401).  It  is  also  to  be  noted  that  some  followers  of  Jesus,  such  as  the  sedentary 
disciples,  light  have  been  able  to  own  slaves  (Lk  5.27ff;  19.1ff;  23.50;  Ellis,  Coizentuj,  208). 
3S)  Counting  on  Jesus'  answer  to  the  apostles  in  the  text,  sole  scholars  argue  that  this  saying  of  Jesus 
is  addressed  to  the  church  leaders  or  missionaries  of  6nke's  time  (Suns,  Coiuoeotsq,  622).  To  the  contrary, 
Schweizer,  late,  264,  presents  an  opposite  view  on  this  saying  that  'there  is  no  allegorical  reference  to 
missionaries  and  community  leaders'. 
36)  In  this  sense  it  can  be  said  that  this  parable  wears  a  double  face,  since  it  appears  to  expose 
primarily  an  attitude  of  the  caster  toward  the  servant,  but  in  fact  rather  an  attitude  of  the  servant  toward 
his  caster.  Cf.  Evans,  Cozientarl,  622.  ?  Inner  sakes  a  remark  as  regards  this  parable  that  'It  is  the  ordinary 
duties  of  the  Christian  life  that  are  meant"  (Cozveatir,  401). S.  ?  he  Xaster-Blare  Xotif  in  Luke's  Gospel  136 
obligation,  he  is  not  supposed  to  claim  anything  from  his  master 
on  that  ground. 
37)  To  take  a  step  further,  if  we  can  paraphrase 
this  point  of  the  parable,  it  can  be  said  that  the  master  is  God, 
and'  the  slave  is  a  Christian  believer.  3l)  In  this  sense, 
although  Christians  ought  to  be  faithful  to  their  tasks  given  to 
them,  yet  that  does  not  enable  them  to  claim  any  reward  from 
their  Master  because  it  is  a  basic  attitude  required  of  any 
servant  of  God.  The  key  point  of  this  argument  extracted  from 
this  parable  bolsters  well  Luke's  notion  of  stewardship,  for  an 
important  attitude  required  of  a  servant  is  faithfulness  to  his 
given  tasks  and  assignments. 
Further  evidence  for  this  may  be  found  in  other  passages  in 
Luke's  Gospel,  such  as  Lk  19.17,19;  12.37-38,  and  12.42-44, 
where  slaves  who  are  faithful'  in  their  work'  are  generously 
rewarded  with  praise,  and,  in  contrast,  Lk  12.45-48,16.2,  and 
19.22-24,  where  slaves  who  are  not  faithful  in  their  work  are 
severely  reprimanded.  Consequently,  this  parable  is  of  signifi- 
cance  in  that  it  deals  with  a  matter  of  faithfulness  on  the  basis 
of  the  master-slave  motif  which  is  an  essential  aspect  of 
stewardship  in  Luke's  conception. 
C.  THE  BIRTh  Nl  ?  IVE  (1.5-80;  2.22-40) 
This  part  of  the  Birth  Narrative,  exclusive  to  Luke  among 
the  four  Gospels,  describes  vividly  what  Mary  experienced  before 
37)  'lpdot  "(Lt  17.10)  signifies  initially  'unprofitable'  as  in  it  25.30.  Creed  appears  to  show  an 
appropriate  reason  why  this  word  is  employed  here  by  Luke:  The  emphasis  must  not  fall  on  the  quality  of  the 
service  rendered,  but  on  the  circumstance  that  those  who  have  done  all  are,  it  the  end,  servants  and  no  tore' 
(CoAmentarj,  216).  Cf.  Plummer,  Coueatarj,  402;  Bvans,  Conautarj,  622. 
38)  Cf.  Creed,  Coireotttf,  216. S.  The  faster-fine  botif  is  We's  Gospel  137 
and  after  she  gave  birth  to  the  baby  Jesus.  What  draws  our 
attention  in  this  Birth  Narrative  which  is  known  to  be  influenced 
particularly  by  the  Septuagint39)  is  that  Mary  calls  herself  4 
6o6Aq  Kuptou  (1.38),  40) 
while  xdpt  oc  is  referred  to  seventeen 
times.  41)  This  frequency  of  the  term  is  indicative  of  Luke's 
indebtedness  to  LXX  where  x6p%oc  is  the  regular  title  for 
God.  42)  In  line  with  this  element,  another  concern  of  ours  is 
the  fact  that  Simeon  who  has  been  waiting  to  see  z3v  Xptatöv 
Kuptov  (2.26)  according  to  the  promise  proffered  to  him, 
designates  himself  as  6o$Ioc  (2.29)  after  he  saw  the  baby  Jesus, 
while  addressing  God  as  6o  oTa  (v.  29).  In  addition  to  this,  it 
is  also  remarkable  to  note  that,  apart  from  Seaxbttlc,  xdp%oc  is 
employed  seven  times  from  2.22  to  2.40,13)  and  that  Israel  in 
the  Magnificat  (1.54)  and  King  David  in  Zechariah's  song  (1.69) 
are  designated  as  xaIc  (servant).  44 
To  sum  up  from  this  observation,  what  is  clear  is  that  as 
well  as  the  constant  repetition  of  the  title  xdptoc,  people  who 
play  major  roles  in  the  Birth  Narrative  are  designated  as  SoO  oc 
39)  1.1,  Brown,  'Lake's  Method  in  the  Annunciation  larratire  of  Chapter  One',  in  Pers,  ectiºes  oa  Luke-Acti 
(ed.,  by  C.  Y.  Talbert-(Idinborgh:  TII  Clark,  19111,126.138),  128;  D.  L,  Barr  i  t.  1.,  Nestling,  'The  Canyen- 
tions  of  Classical  Biography  and  the  Cenre  of  Lake-Acts:  1  preliminary  Study",  in  Lute-Acts:  ter  Perspectires 
fron  tie  SBL  Selisar  (ed.,  by  C.  Q.  Talbert,  (few  York:  Crossroad,  19841,63.88),  72;  Guthrie,  l.?.  tbec1o91, 
292. 
fitzmyer,  Cosestarj,  343-355,418-433,  enumerates  a  number  of  similarities  between  We  and  LII  in 
this  area  of  the  Birth  Iarrative,  but  denies  that  'the  Christian  use  of  trries  for  Jests  is  the  absolute  as 
'Lord'  or  'the  Lord'  comes  from  this  8eptaagintal  or  Palestinian  usage"  (200-204). 
40)  Cf.  1.48  =  14'  5c414  a  toi;  acts  2.18. 
41)  Li  1.  i,  9,11,15,16,17,25,28,32,38,43,4S,  46,58,66,68,16. 
42)  Förster  &  Quell,  'ciiptoc',  1039-1095. 
43)  Lt  2.22,23  (0),  24,26,38,39. 
44)  in  Zechariah's  song  x6psoC  is  referred  to  twice  (1.68,16). S.  The  faster-fine  lotif  is  Lute's  Gospel  138 
or  xalS. 
45)  In  this  context,  it  might  be  worthwhile  to  take  into 
account  that  although  Luke  could  refer  to  Avy&t,  p.  or  Guy&tptov 
instead  of  Soßjq,  and  ttuvov,  vljxt  oc  ,  and  xat  St  ov  instead  of 
SoßAoc  and  %atc,  yet  he  tends  to  designate  Mary  as  Soß.  q,  Simeon 
as  SoßAoc,  and  Israel  and  David  as-.  xatc. 
Thus,  Luke  displays  his  intention  to  delineate  the  relation 
between  God  and  Christian  believers  as  the  master-slave  relation 
from  the  outset  of  the  Gospel.  This  is  good  evidence  for  the 
significance  of  the  master-slave  metaphor  in  Luke,  because  it  is 
found  at  the  beginning  of  the  Gospel  and  in  Luke's  Sondergut. 
D.  TIM  PIRA3LE'OF  THE  FIG  TREE  (13.6-9)46) 
It  might  be  right  to  interpret  this  parable  in  the  light  of 
an  exhortation  to  repentance  depending  upon  the  link,  8t  (13.6), 
between  this  parable  and  its  precedent-41)  However,  it  is  worth 
noticing  again  the  setting  of  the  parable  in  the  relationship 
between  master  and-slave  which  is  unfolded'in  the  conversation 
between  the  tciptoc  (v.  8)  and  his  &pxEXovpy6c  (v.  7). 
Although  it  is  not  primary,  however,  the  relation  between 
the  owner  and  his  gardener  draws  our  attention  in  view  of 
45)  In  soave  cases,  talc  is  used  to  mean  a  child,  but  here  it  ieplies  a  slave  or  a  servant. 
46)  with  respect  to  this  parable  there  is  nothing  in  cocoon  between  Lake's  parable  and  the  actual  incident 
is  Kirk  (11.12  f.  )  and  Matther  (21-111.  )  il  which  the  fit  tree  is  referred  to,  except  the  sere  station  of  the 
fig  tree.  Thus  it  can  be  claiwed  that  this  parable  is  also  peculiar  to  Luke  (Creed,  Coaaeittrf,  191;  Schweizer, 
late,  220). 
To  the  contrail,  interestingly,  K.  D.  coalder.  Pupdigs,  2:  511-2,  argues  that  in  this  parable  Like 
coabines  the  actual  incident  tilt  11.15.11  aid  the  parable-of  the  tinelard  in  Mk  12.1ff.  along  with  Mt  3.8 
there  the  fate  of  an  unfruitful  tree  is  introduced  in  order  to  're-Trite  the  incident  as  a  parable'.  lgainst 
this  assertion,  Planer,  Couentirl,  339-310,  lakes  clear  that  'It  is  arbitrary  to  assert  that  the  withering 
of  the  barren  tree  in  Mt.  iii.  and  Mk.  :  i.  is  a  transfornation  of  this  parable  into  a  fact,  or  that  the 
supposed  fact  has  here  been  wisely  turned  into  a  parable'. 
41)  planer,  Comentu!,  340;  trans,  Couentarr,  548;  Schweizer,  Cornentsty,  219-220;  Scheithals,  LUIas, 
151. S.  tie  lister-Sine  lotif  to  fate's  Cospe!  139 
stewardship  as  well.  Here  the  hpxEAovpydc  appears  to  be  in  charge 
of  the  whole  vineyard  which  belongs  to  the  master  (xdp;  oc,  v.  8), 
and  to  be  responsible  for  the  wellbeing  of  all  trees  in  the 
vineyard.  Since  he  does  not  get  any  fruit  from  the  fig  tree  for 
three  years,  the  master  wants  to  cut  it  down  -immediately. 
Apparently  it  might  be  the  servant's  fault  that  the  fig  tree  has 
not  borne  fruit  for  three  years.  However  the  conversation  between 
the  master  and  his  servant  does  not  display  any  fault'  on  the  part 
of  the  slave,  so  that  we  may  infer  from  this  that  the  servant  is 
not  blamed  for  the  unproductivity  of  the  fig  tree,  in  other 
words,  the  problem  lies  in  the  tree  itself.  Thus  the  servant 
pleads  with  his  master  for  the  fig  tree  to  be  saved,  with  the 
promise  that  he  would  do  his  best  to  get  him  fruit,  i.  e.,  "to  dig 
about  it  and  put  on  manure"  (v.  8).  This  must  be  a  piece  of  good 
advice  to  the  owner, 
41 
so  that  it  is  evident  that  the  faithful- 
ness  of  the  slave  is  thrown  into  relief  in  this  parable.  To  put 
it  another  way,  the  servant  is  seen  to  make  every  endeavour  to 
make  his  master's  assets  and  property  profitable,  which  is  a 
definite  qualification  demanded  of  the  servant.  Thus  here  in  this 
brief  parable  we  are  able  to  ascertain  some  important  features 
of  the  Lukan  stewardship  already  discovered  in  the  previous 
parable.  That  this  parable  is  peculiar  to  Luke  may  add  extra 
weight  to  our  case  here. 
E.  Tft  PARABLE  Of  TfIE  PRODIGAL  Sat  (15.11-32) 
As  regards  the  master-slave  motif  in  this  parable,  apart 
4$)  Norris,  Casieatul,  222,  notes:  'the  vinedresser  counsels  patience.  Perhaps  treatnent  of  the  soil  and 
the  application  of  users  for  a  farther  rear  will  bring  results.  it  will  give  the  tree  one  last  chance  to 
produce.  Dnt  the  rinedresser  recognises  facts". S.  ffe  laster-Slare  lrotif  in  Lute's  Gospel  140 
from  its  main  theme,  our  attention  is  =focused  on  the  terms 
employed  to  designate  a  servant,  such  as  6o6loc  (v.  22)  and  xaIC 
(v.  26).  This  would  indicate-the  world  Luke  takes  for  granted, 
for  it  would  be  natural  that  the  rich-owned  lots  of  slaves  under 
their  command  in  Luke's  contemporary  society.  While  the  master- 
slave  relationship  is  not  the  focus  of  the  parable,  Luke's 
setting  shows  his  familiarity  with  the  institution  of  slavery 
which  he  takes  for  granted  as  a  'natural'  feature  of  his  social 
context. 
F.  OTHER  MUM  STORIES  WITH'  THIS  'MOTIF  11  Till  -  BA  GROUID 
(i)  in  the  story  of  the  mission  of  the  seventy  at  Lk  10.1 
ff.,  we  can  note  that'  to  preach  the  kingdom  of  God  in  advance  of 
his  journey  to  the  towns  and  places,  Jesus  who  is  referred  to  as 
x$p;  oc  here  (v.  1)  -  sent  out  (hxtotEt 
.  Ev)-  his  disciples  as  a 
Master  dispatches  his  servants. 
(ii)  In  the  incident  of  Martha  and  Mary  at  Lk  10.38-42,  -it 
is  to  be  noticed  that  Martha,  calling  Jesus  xßpte  (v.  40), 
appears  to  regard  Jesus  as  ,a  Master  "who  ought  to  distribute  the 
work  of  the  slaves  properly". 
l9) 
(iii)  The  story  of  Zacchaeus  also  interests  us  in  this 
regard,  not  only  because-both  Luke  as  narrator  and  Zacchaeus  in 
the  account  refer  to  Jesus  as  tcßptoc  (v.  8),  but  also  because 
Zacchaeus'  behaviour  before  Jesus  reminds  us  of  the  attitude  the 
servant  should  take  in  front  of  his  master:  "a  good  slave,  or 
imperial  subject,  is  supposed  to  move  before  he  is  asked". 
SO) 
49)  1.1.  Danker,  Laic  [Procla*ation  Conentaries]  (Philadelphia:  fortress  Press,  1983),  42. 
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5.3.2  MATERIAL  WHICH  OVERLAPS  WITH  MARK  MD  MATTHEW 
A.  THE  CALLIIG  OF  !  SS'  FIRS?  DISCIPLES  (5.1-11) 
It  is  remarkable  that  Luke's  version  of  Jesus'  calling  of 
the  first  disciples  is  patently  different  from  those  in  Mark  and 
Matthew  (Mk  1.16-20;  Mt  4.18-22).  It  is  not  our  concern  here  to 
discuss  the  origin  of  the  difference,  but  simply  to  note  its 
effects. 
Heed  should  be  taken  here  of  the  attitude  of  Simon  Peter 
toward  Jesus  who  performs  a  miracle  under  the  eyes  of  Peter,  his 
brother  and  partners.  After  seeing  the  miraculous  catch  of  fishes 
Peter,  kneeling  down  to  Jesus,  calls  Jesus  ußpte  (v.  8),  but  even 
before  that  Peter  called  Jesus  Ax%at&raS1)  already  in  v.  5.  This 
bearing  and  this  designation  of  Peter  toward  Jesus  might  be 
significant  because  they  lay  bare  clearly  the  master-slave 
relation  between  Jesus  as  a  master  and  Peter  as  his  servant. 
Therefore  we  may  assert  ultimately  that  at  the  programmatic  call 
of  the  archetypical  Christian  Luke  attempts  to  bring  this  feature 
to  light,  making  his  own  version  of  the  calling  of  the  first 
disciple(s)  obviously  different  from  its  counterparts  in  Mark  and 
Matthew. 
B.  TSB  PARABLE  OF  TSS  WATCHFUL  3EtW!  (12.35-40) 
Mark  has  a  parable  (13.35-37)  that  can  be  thought  of  as 
being  related  to  Luke's  parable  but  it  has  a  different  setting 
51)  'Lt.  alone  uses  fste  dtis  (viii.  24,45,  is.  33,49,  ttii.  13),  and  always  in  addresses  to  Christ. 
le  never  uses  'PnHEEt,  which  is  common  in  the  other  Gospels,  esp.  in  In.,  but  would  not  be  so  intelligible  to 
Gentiles.  The  two  words  are  not  synonymous,  zutltc  implying  authority  of  any  kind,  and  not  merely  that  of 
a  teacher.  Here  it  is  used  of  one  who  has  1  right  to  give  orders'  (Planer,  Coaeetuj,  143).  Cf.  Creed, 
Couentu!,  74.  This  word  is  also  argued  by  Glonbitsa  to  be  used  here  in  order  to  "distinguish  Jesus  fron  a 
'teacher'  (h5Qewloc)  of  a  theological  school'  (Ellis,  Coaoeotuy,  103). S.  The  Easter-Slaoe  Motif  is  Lute's  Gospel  142 
from  that  of  Luke.  52  Meanwhile,  there  is  no  compatible  counter- 
part  in  Matthew  with  this  parable  of  Luke,  yet  Mt  25.1-13  can  be 
presented  as  in  some  affinity  to  it. 
In  this  parable  what  attracts  our  attention  is  that  although 
in  Mark  the  parable  is  written  with  the  master-slave  relation  for 
a  background,  53) 
yet  it  is  too  short  to  get  stressed;  on  the 
contrary,  however,  Luke's  parable  is  detailed  and  extended  enough 
to  reveal  his  concern  for  the  master-slave  relation  motif.  With 
respect  to  the  motif,  vv.  35  and  36  display  a  primary  attitude 
required  of  a-servant,  namely,  the  readiness  for  serving  his 
master,  which  is  later  applied  to  every  Christian  believer  at  the 
concluding  remark  of  Jesusý(v.  40).  Alsor-xep;  C4vvupt,  exclusive 
to  Luke,  which  occurs  in,  -vv.  35,37  and  also  in  17.8  is  notice- 
able  here  for  its  close  association  in  this  Gospel  with  readiness 
of  the  slave  to  serve.  The  `other  point  of  importance  to  be 
noticed  here  is  the  master's  recompensing  behaviour,  i.  e.,  his 
humble  service  for  his-slaves  who  turn  out  to  be  faithful  to 
their  master  in  being  ready  for  him  at  any  time.  This  exceptional 
act  of  the  master  to  his  slaves  in  this  parable,  which  Luke  alone 
records  (using  6taxovEty  as  well), 
54 
appears  in  conflict  with 
the  view  of  17.7-10,  and  22.24-27  where  Jesus  is  shown  like  a 
servant  who  is  ready  for  service.  However,  it  is  to  be  understood 
that  the  exceptional  behaviour  of  the  master  in-this  parable 
anticipates  that  of  Jesus  serving  his  disciples  there,  supporting 
52)  Ia  Luke  the  caster  is  tone  to  attend  a  wedding  banquet,  while  in  Mark  be  is  gone  just  for  a  journey. 
$, 
53) 
totC  SoiaoaS  =  T.  34  11  dptoC  tjc  o  k(AC  =  T.  35.  It  appears  that  ratcbfulness  is  the  gain  theme 
is  Mark's  eersloa  of  the  story,  7MToPS  (TT.  34,35)  being  used  three  times.  This  seems  appropriate  because 
this  short  parable  is  placed  is  the  chapter  of  tie  little  apocalypse  of  the  Gospel. 
54)  C.  H.  Dodd,  fie  Parables  of  tie  diagdoa  (Her  Iork:  Charles  Scribner's  Sons,  1961),  127. S.  the  laster-Su  re  Xotif  is  Lake's  Cospel  143 
Luke's  unique  idea  of  the  master-slave  motif.  55  Therefore,  we 
may  state  that  this  parable  of  Luke  is  distinctively  based  on  the 
master-slave  relationship. 
56) 
C.  THE  PARABLE  of  `  TS6  WISE  AND  FAITHFUL  STERARD  (12.42-48) 
It  is  true  that  this  parable,  in  view  of  the  contents,  is 
connected  with  the  preceding  parable,  yet  it  appears  unreasonable 
to  regard  the  two  parables  as  a  single  unit.  A  chief  reason  for 
this  is  the  different  characters  who  appear  in  both  parables; 
while  in  the  preceding  parable,  the  servant  is  just  an  ordinary 
one,  the  servant  in  the  current-parable  is  a  steward  who  is 
assigned  to  be-in  charge°of  all  property  and  belongings  of  his 
master,  including  other  slaves.  Thus  the  steward  in  this  parable 
is  supposed  tobe  not  only  watchful  being  ready  for  service  but 
also  faithful  in  carrying  out  his  assignment  as  a  steward.  So 
unless  these  two  parables  are  to  be  dealt  with  separately,  we 
would  not  be  able  to  appreciate  their  primary  import. 
This  parable  of  Luke  has  its  counterpart  in  Matthew. 
However,  they  differ  in  detail  in  unfolding  their  stories, 
although  the  import  both  Evangelists  intend  to'convey  may  be  the 
same,  namely,  the  watchfulness  of  a  servant.  The  character  in 
Luke's  parable  is  a  steward  being  in  charge  of  all  property  and 
belongings  of  his  master,  including  other  slaves,  57 
whereas  the 
character  in  Matthew's  parable  is  just  one  of  the  ordinary 
55)  Cf.  Dodd,  Psnbles,  127;  1.1ereiias,  The  pjrrbles  of  Jesus  (London:  SCN,  1963),  53,95;  Evans, 
Cosseotsr  ,  534.  Concerning  the  import  of  this  paradoxical  behaviour  of  the  luster  is  this  parable,  see  the 
later  discussion  of  Lk  22.24-27  (below  p.  146). 
56)  Cf.  Tos,  Self-Disclosure,  126. 
57)  Here  IEpaIEta  implies  'household'  or  'body  of  servants'  (Creed,  Couentary,  177). S.  The  last  er-hue  Xotif  is  Lute's  Gospel  144 
servants  which  is  seen  in  v.  49,  ovvboGXovc  a6ro6. 
The  difference  in  the  terms  used  here  to  designate  the 
servants,  i.  e.,  o(xovbuoC  (Luke)  and  6oOAoc  (Matthew),  is  also 
not  to  be  neglected.  It  may  be  that  in  expressing  his  main  idea 
Luke  could  have  succeeded  in  conveying  the  main  import  of  the 
parable  sufficiently,  even  if  he  did  not  use  the  term,  otxov6poc, 
simply  employing  6oß.  oc  as  Matthew  does  and  thus  not  introduce 
the  concept  of  stewardship  at  all.  However,  that  he  makes  use  of 
oitcovbpoc  and  the  notion  of  stewardship  related  to  it  may  be 
indicative  of  his  particular  interest  in  stewardship.  58) 
b-.  THE  PARABLB  OF  '  GREAT  BANQUET  (14-17-24) 
This  parable  that  gives  voice  to  Luke's  concern  about  the 
isolated,  the  underprivileged,  and  the  outcast  also  employs  the 
motif  of  master  and  slave.  "  The  action  is  driven  by  two  main 
characters,  i.  e.,  the  master  who  holds  a  feast,  and  the  servant 
who  goes  on  an  errand  for  his  master  to  call  the  invited  guests. 
Luke's  emphasis  on  the  master-slave  motif  is  made  manifest 
as  we  compare  Luke's  parable  with  its  counterpart  in  Matthew 
(22.1-14).  It`is  patent  that  the  banquet  described  by  Matthew  is 
not  a  ordinary  feast  but  a  wedding  feast  that  a  king  holds  on 
behalf  of  his  son,  the  prince.  Accordingly,  as  the  host  of  the 
feast  is  a  king,  the  servants  sent  on  an  errand  to  call  the 
invited  guests  are  presented  less  as  slaves  than  as  subjects  of 
the  king.  39)  Thus  Matthew's  parable  is  dominated  more  by  the 
58)  pill  discussion  of  this  passage  rill  be  brought  in  later  (chapter  1.2). 
51)11thougb  Kattber  uses  the  ten  5oüos  fire  tiles,  his  version  of  the  parable  is  dosinated  b2  the  king- 
sib  ject  motif  rather  than  the  taster-slaTe  until.  Meanwhile  Luke  e.  plols  idpioC  three  tiles  in  tr.  21,22,23, 
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king-subject  relation  than  by  the  master-slave  relation. 
Therefore  we  can  also  glean  here  another  piece  of  evidence  of 
Luke's  interest  in  the  master-slave  motif. 
E.  THE  PARABLE  Of  TI  MIt1S  (19.11-27) 
Although  this  parable  in  Luke  takes  a  similar  form  to  that 
of  the  Talents  in  Matthew,  its  composition  appears  awkward, 
unlike  Matthew's  parable,  because  two  dissimilar  stories  are  put 
together  into  one  story. 
60  No  matter  what  the  structure  may  be, 
however,  it  is  important  that  both  parables  concur  with  each 
other  as  far  as  the  master-slave  motif  is  concerned. 
On  the  ground-,  that  a  major  character  here  in  this  parable 
is  &vOpdxoc  z%c  E6yEV4C.  who  goes  to  a  distant  country  to  accede 
to  the  throne  and  returns,  it  could  be  asserted  that  the  dominant 
underlying  motif  is  not  the  master-slave  but  the  king-subject 
relation  as  we  have  seen  in  Mt  22.1-14.  But  when  we  are  reminded 
that  this  nobleman  orders.  his  private  servants  as  a  master  before 
he  becomes  a  king,  and,  of  xo.  %  tat 
f  1) 
-are  referred  to  as  a 
separate  category  from  of  Soß.  ot  in  the  context,  it  is  clear  that 
the  master-slave  relationship  is,  once  again,  a  dominant 
metaphor. 
F.  THE  PARABLE  OF  THE  TEUM  OF  !  8E  VIMMARD  (20.9-18) 
This  parable  is  common  to  all  three  Synoptists  (Mk  12.1-12; 
Mt  21.33-46).  This  parable  develops  with  the  relation  between  the 
60)  See  further  chapter  6.4. 
61)  this  stag  be  understood  as  the  king's  subjects  as  II!  puts  it  (Karshall,  Cos,  eotarj,  105).  IIolttsK  is 
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owner  of  a  vineyard  (6  xdptoc  tob  &IRE;  L&vot,  vv.  13,15)  and  his 
hired  tenants  (ot  YEOpyoi-,  -vv.  10,11,14,16)  as  main  charac- 
ters.  But'servants  also  appear  (vv.  10,11),  even  though  they 
are  simply  playing  the  role  of  extra  characters.  Thus  at  least 
we  may  state  bearing  this  in  mind  that  this  parable  is  also 
written  against  the  social  background  of  slave  ownership  that 
Luke  takes  for  granted. 
G.  JEWS  WHO  SEQYSS  (22.24-27) 
Here  Luke  seems  quite  free  to  make  his  own  version  of  the 
story  because  its  parallels  in  Mk  10.42-45  and  Mt  20.25-28  are 
very  similar  to  each  other.  One  point  that  draws  our  attention 
in  this  material  is  that  in  Mark  and  Matthew  Jesus  still  refers 
to  himself  in  the  third  person  in  the  past,  6  viac  toß.  &vgp,  6xoU 
... 
4jAe  (Mk  10.45  /  Mt  20.28),  which  is  impersonal,  whereas  in 
Luke  he  employs  the  first  person  in  the  present,  gyw 
....  ELpt  (Lk 
22.27),  to  designate  himself  "in  the  form  of  a  personal  statement 
by  Jesus  of  himself  as  exemplar". 
12)  We  may  ask  here  why  Luke 
makes  Jesus  refer,  to  himself  b;  6  6iucovOv  at  this  stage  where 
material'related  to  the  master-slave  motif  comes  to  an  end:  why 
does  Luke  attempt  hereto  depict  Jesus  as  a  slave  who  should  be 
portrayed  as  a  master,  at  the  climax  of  the  master-slave 
material,  despite  his  persistence  in  defining  the  relation 
between  the  Lord  and  Christians  as  that  of  master  to  slave? 
We  may  answer  this  question  by  saying  that  Luke  intends  to 
portray  Jesus  as  a  model  of  a  slave  which  he  has  tried  to  show 
to  his  readers.  To  develop  this  point  a  bit  further,  after 
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referring  to  many  lessons  concerning  the  attitude  a  Christian  as 
a  slave  ought  to  hold,  enumerating  as  much  material  related  to 
it  as  he  can,  finally  here  by  describing-as  a  slave,  6  6%cxovav, 
Jesus  who  taught  these  lessons,  Luke  appears  to  succeed  in 
presenting  a  concrete  model  that  every  Christian  who  comes  to  be 
his  disciple  should  -follow. 
63)  Therefore,  Luke's  lesson  that 
Jesus,  the  Master,  is  present  among  us  as  a  slave  may  summarise 
adequately  what  Luke  tries  to  tell  his  readers  by  means  of  the 
master-slave  motif  in  his  Gospel. 
5.4.  SU  ART  ADD,  COICLQSIOJ 
Let  us  now  sum  up  what  we  have-discussed  thus  far:  (i)  by 
recording  a  number  of  passages  focusing  on  the  master-slave  motif 
which  exceed  `those  in-,  Mark  and  Matthew,  (ii)  by  selecting  a 
variety  of  terms  related  to  the  master-slave  motif,  and  (iii)  in 
the  case  of  the  same  terms  which  the  three  Evangelists  use  in 
common,  by  employing  them  more  frequently  than  the  other 
Evangelists,  Luke  seems  to  endeavour  to  throw  the  master-slave 
motif  into  bold  relief.  The  significance  of  this  motif  is  that 
it  reveals  the  position  of  a  Christian  as  a  servant  with  regard 
to  his  relationship  to  God  or  Jesus  as  the  'Lord.  11)  This  motif 
uniquely  emphasized  by  Luke  seems  in  accordance  with  the  general 
atmosphere  of  Luke's  Gospel;  since  Luke's  community  is  regarded 
as  one  in  which  the  demeanour  of  a  Christian  in  the  context  of 
13)  Evans  paraphrases  Lk  22.24  in  his  own  words,  which  I  think  reveal  That  We  really  wants  to  say  il 
this  passages:  all  an  in  your  conpaay  as  the  caster  who  serves  your  needs,  or  'as  Your  eteaplar  in  serving  the 
Deeds  of  men"  (Cocmenfary,  798). 
64)  Danker,  Laie,  41-43,  also  takes  notice  of  this  notif,  though  in  passing,  but  connects  it  with  the  notif 
of  benefaction  in  the  Gospel:  'Lake's  application  of  the  tern  slave  to  a  follower  of  Jesus  is  consistent  With 
his  view  of  God  as  the  supreme  Benefactor  and  of  Jesus  as  the  chief  expression  of  his  benefactions'  (41). S.  Ih  laster-Slave%tif  in  Lute's  Gospel  148 
daily  life  is  stressed  due  to  the  delay  of  the  parousia,  it  is 
reasonable  that  in'that  community  the  master-slave  relation  is 
highlighted  so  that  a  Christian  as  servant  should  live  up  to  the 
Lord's  instruction  recognising  the  sovereignty  of  the  Lord  in  his 
daily  life. 
Now  having  discussed  the  master-slave  metaphor  so  far  in 
Luke  we  can  summarise  our  discussion  as  follows; 
(i)  Luke's  terminology  and  the  frequency  of  the  appearance 
of  slaves  in  his  parables  and  narrative  shows  his  familiarity 
with  the  presence  of  slaves  in  society;  slavery  is  a  social  fact 
which  is  readily  available  as  a  metaphor  for  Christian  living. 
(ii)  Lk  1-2  shows  Luke's  indebtedness  to  the  LXX,  where 
x6ptoc  is  the  regular  title  for  God.  Luke  is  representative  of 
the  early  Christian  application  of  this  title  to  Jesus  and  even 
refers  to  Jesus  in  the  narrative  frequently  as  6  xüptoc. 
These  two  factors  combined  make  it  natural  that  Luke  should 
use  the  master-slave  relationship  as  a  metaphor  for  the  Christian 
relationship  to  God/Jesus,  as  we  have  found  both  in  archetypical 
cases  (Mary,  Peter  etc,  )  and  in  central  parables  which  establish 
the  nature  of  Christian  obligation.  From  this  new  prevailing 
motif  in  the  Gospel  it  is  shown  that  Luke  intended  to  define  the 
proper  relation  between  God/Jesus  and  Christians  as  the  master- 
slave  relation,  rather  than  simply  the  teacher-pupil  relation. 
Thus  far  we  have  discussed  the  Lukan  idea  of  discipleship 
and,  in  relation  to  this,  the  master-slave  motif  in  Luke's 
writings,  and  as  a  result  discovered  two  prominent  features  of 
Luke's  theology.  On  the  one  hand,  in  Luke's  view,  a  proper 
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poverty,  but  rather  is  related  to  the  right  use  of  possessions 
foregoing  the  ownership  of  goods;  on  the  other  hand,  Luke  is  seen 
to  be  preoccupied  with  the  master-slave  motif,  presenting  a 
Christian  disciple  as  servant  and  God  or  Jesus  as  the  Master. 
When  these  two  characteristic  features  of  Luke's  work  are 
combined,  we  may  understand  why  Luke  seems  to  have  a  particular 
interest  in  the  steward  figure,  because  a  steward  has  resources 
at  his  disposal  like  the-sedentary  disciples,  and  also,  as  slave, 
is  responsible  to  a  higher  authority  for  his  use  of  the  material 
possessions  entrusted  to  him.  So  bearing  this  point  in  mind  we 
will  explore  Luke's  view  of  the  theme  of  stewardship  in  the  next 
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CHAPTER  6.  -  LUKE'S  VIEW  OF  STEWARDSHIP 
The  aim  of  this  section  is-to  draw  out  Luke's  basic  ideas 
of  stewardship  by  discussing  three  accounts  in  Luke's  Gospel, 
incidentally  all  parables,  which  speak  of  Luke's  essential 
thoughts  on-  stewardship.  We  may  deal  directly  with  the  key  points 
of  Lukan  stewardship,  but  it  seems  better  for  us  to  discuss  the 
parables  one  after  another,  not  only  because  each  parable  speaks 
for  itself  in  regard  to  stewardship,  but  also  because  the  context 
of  each  parable  is  to  be  taken  into  account. 
6.1  '  ST  HHARDS  AUD  THEIR  HOUSEHOLD  FUNCTIONS 
In  order  to  have  an-understanding  of  stewardship  in  Luke's 
perspective,  it  is,  first  of  all,  important  for  us  to  know  who 
and  what  a  steward  was  and  what  his  role  and  function  were  in 
Luke's  Gospel'and  also  in  his  contemporary  society. 
First,  let  us  examine  the  functions  which  the  stewards 
(o;  xov6pol)  in  Luke's  Gospel  play  in  their  duties  and  responsi- 
bilities.  In  Lk'12.42-48,  the  parable  of  the  prudent  and  faithful 
steward,  the  steward  is  seen  to  be  in  charge  of  the  whole 
household  (OEpa%E(a,  v.  42),  so  that  his  function  is  like  a 
superintendent  who  has  full  authority  to  take  care  of  other 
servants  of  his  master  by  distributing  the  food  allowance  at  the 
proper  time.  ')  If  he  succeeds  in  this  task  at  all,  he  will  be 
. 
1)  The  point  that  the  steward  is  not  one  of  the  ordinary  slaves  but  a  chief  slave  in  the  house  gets 
support  fron  a  comparison  with  Luke's  counterpart  in  Matthew  in  regard  to  the  description  of  the  other  slaves, 
i.  e.,  xej6Ec  (zea5tawas)  in  Lk  12.65  and  a,,  5ollot  in  Mt  24.49.  Creed,  Casaeotarf,  171,  claims  that  Lute  on 
purpose  "alters  this  to  conform  with  his  substitution  of  o190,6poc  for  SoiloC  above".  Meantime,  Plummer, 
Couentarf,  332,  identifies  the  oixo,  baoc  here  with  the  Roman  dispeosatoror  rilleas  who  is  "a  superior  slave 
left  in  charge  of  the  household  and  estate'.  Cf.  Evans,  Cor,  entarf,  536;  T.  W.  Manson,  The  Sayings  of  Jesus 
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given  greater  responsibilities  as  well  as  authority  to  take  care 
of  the  master's  property  and  possessions  ($t&pXovia,  v.  44).  In 
the  parable  of  the  unjust  steward  (Lk  16.1-13),  we  find  that  the 
role  of  the  steward  appears  to  be  that  of  a  treasurer  or  an 
accountant  who  has>a  commissioned  authority  to  transact  financial 
dealings  on  behalf  of-his  master  with  the  debtors  who  owe  a 
considerable  amount  of  money  to  his  master. 
2)  The  ten  servants 
in  the  parable  of  the  ten  minas  (Lk  19.12-27)  appear  to  play  the 
role  of  trader  or  banker;  31  they  are  allocated  the  same  amount 
of  money,  one  mina,  and  supposed  to  make  profits  with  it  for  the 
interests  of  their  master. 
Having  outlined  the  functions  that  the  stewards  in  Luke's 
parables  play  in  discharging  their  obligations,  we  can-now-look 
into  what  sort-of-roles  stewards  played  in  Luke's  contemporary 
society. 
Slavery  existed  throughout  the  history  of  antiquity  from  the 
ancient  age  of  Greece  onwards,  and  it-seems  that  it  reached  its 
peak  at  the  age  of  the  Roman  Empire.  In  ancient  Greece  and  Rome, 
slaves  were  owned  by  both  states  and  rich  individuals,  4) 
so  it 
is  known  that  there  were  a  variety  of  jobs  and  occupations 
allocated  to  the  slaves  according  to  their  masters'  concerns.  The 
slaves  owned  by  states  were  employed  usually  in  the  areas  of 
administration  and  finance,  such  as  accountants,  treasurers,  and 
2)  The  Vulgate  has  Wien  here,,  and  Plumer,  Coirentarf,  381-2,  takes  bis  as  a  procurator  lho  sometimes 
is  superintended  by  a  dispensator  and  rillcas.  Keanahile,  [vans,  CoIectarf,  595,  takes  hia  as  the  factor  of 
an  estate  or  a  financial  agent".  Cf.  M.  Cadbury,  "8rastns  of  Corinth',  IN  50  (1931),  42-58. 
3)  Pinner,  Coaaentarf,  439. 
4)  Slaves  owned  by  the  Baperors  were  also  called  'public  slaves'  because  they  did  ioperial  civil  services 
as  well  (ß.  H.  Barrow,  Sluerl  to  tie  blue  lipire  (London:  Methuen  &  Co.,  1928),  130).  Cf.  Aiedeaann,  Slarerj, 
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policemen  in  the  city,  -of  classical  Athens,  and  so  were  called 
'civil  servants', 
5 
which  may  be  the  origin  of  the  current 
system  of  our  age.  The  slaves  owned  by  wealthy  individuals  were 
also  given  various  sorts  of  jobs  in  domestic  affairs.  The 
following  are  some  examples  of  the  domestic  jobs  allocated  to 
household  slaves  in  the  Graeco-Roman  world: 
(i)  Male  Slaves:  unctor  (masseur),  auri  custos  (jewellery 
attendant),  balneatores  (bath  attendants),  nuntli  and  renuntii 
cursores  (messengers),  muliones  (mule  drives),  pedisequus,  or 
Stäxovot  (attendant),  salutigeruli  pueri  (pages),  agaso  (groom), 
calator  (footman),  cellarius  (store-keeper),  paedagogus,  or 
scat  Saywyoc  (chaperon  of  children),  coquus  (cook),  insul  ari  us 
(porter  and  rent-collector),  lecticarii  (litter-bearers), 
horrearius  (warehouse  man). 
(ii)  Female  Slaves:  nutria  (nurse),  obstetrix  (obstetri- 
cian),  cistellatris  (wardrobe  keeper),  vestiplica  (clothes 
folder),  ianitrix  (doorkeeper),  tonstrix  (hairdresser),  pedisequa 
(attendant),  cantrix  (singer).  6) 
Apart  from  the  matter  of  ownership,  the  domestic  slaves  on 
the  whole  were  also  divided  into  two  categories  in  the  light  of 
the  place  where  they  worked,  i.  e.,  the  urban  and  rural  slaves, 
and  each  sort  of  slave  had  different  jobs  resulting  from  the 
5)  Viedemann,  Slavery,  41-43.  Cf.  J.  Stanbaugh  I  D.  Balch,  the  social  Fond  of  the  First  Christians 
(London:  SPCX,  1986),  66-67.  for  more  details  about  the  public  slaves,  see  Barrow,  Slaver,  130-150. 
6)  I.  R.  Bradley,  Sla,  err  and  the  Rebellion  is  the  loran  Norld,  110  9.  C.  -10  B.  C.  (London:  Indiana.  Press, 
1989),  29-30;  Barrow,  Slaºerf,  22-61;  A.  L.  lestereann,  tie  Slaºe  SFsters  of  creel  and  loran  SetiQaitl(Phila- 
delphia:  The  American  Philosophical  Society,  1955),  13.  Bradley  notes  that  this  job  specification  was 
established  at  the  periods  of  the  late  Republic  and  early  Empire.  for  more  details  of  household  slaves,  see 
T.  Wiedemann,  Creel  and  Romas  Slaver(London:  Croon  Helm,  1981),  122-153;  Niedemann,  Su  rery,  33,38;  R.  P. 
Sailer,  "Slavery  and  the  Woman  Family',  in  Classical  Slarery(ed.,  by  N.  I.  Finley  (London:  Frank  Cass,  19871). 
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surroundings  in  which  they  were  placed. 
)  As  for  the  rural 
slaves  who  were  normally  engaged  in  farming  and  shepherding,  we 
know  from  Cato's  De  Agricul  tuna  that  there  were  various  occupa- 
tions  allocated  to  the  rural  slaves,  --such-as  bubulci  (ploughmen), 
subulcus  (swineherd),  opilio,  (head  shepherd),  asinarius  (donkey- 
man),  salictarius  (osier  manager),  pastores  (shepherds),  politor 
(cleaner),  capulator  (oil  drawer),  leguli  and  strictores  (olive 
pickers),  custodes  (overseers),  vilicus  and  vilica  (bailiff). 
What  attracts  our  attention  most  among  these  various  kinds 
of  privately  owned  slaves  is  the  vilicus  and  vilica,  because 
their  role  appears  to  be  similar  to  that  of  the  otxovSpoc  we  are 
currently  dealing  with.  'According  to  De  Agricultura  written  by 
Cato,  a  vilicus  is  said  to  be  "the  most  elevated  slave  worker  on 
the  farm"  because  of  the  character  of  his  job  which  was  to 
supervise  "the  slave  workers,  both  at  work  and  in  the  material 
sphere". 
8)  Plautus  introduced  in  one  of  his  comedies,  i.  e. 
Casina, 
9) 
an  example  of  a  vilicus,  e.  g.  Olympo: 
"his  sphere  of  camund  is  a  praefectura  or  provincia;  he  is  able  to 
appoint  a  deputy  in  his  absence,  to  assign  jobs  on  the  farm,  to 
supervise  the  hands'  food  and  sleeping  arrangements;  and  his  threats  to 
put  Chalinus  in  the  yoke  or  make  him  a  water  car  er  serve  to  illus- 
trate  how  any  vilicus  might  maintain  discipline". 
7)  Tor  the  discussion  of  the  condition  of  domestic  slaves,  see  J.  M.  C.  Barclay,  "Paul,  Philemon  and  the 
Dilemma  of  Christian  Slave-Ovnership",  I7S  37  (1991),  165-110. 
8)  Bradley,  Sebellios,  27;  cf.  Barrow,  Slnnerf,  75-6;  Westermann,  Slue  Sisters,  68-9;  Stambaugh  &  Balch, 
Social  lot!!,  68-9.  Cato  (234-149  Be),  a  censor  of  184  Be,  acknowledged  the  importance  of  the  tanager  in  order 
to  maintain  and  iwprove  productivity  of  his  farm,  because  usually  it  was  difficult  for  an  owner  of  the  farm 
like  Cato  himself  to  visit  frequently  his  estate  due  to  his  personal  job  in  the  city.  lhas  in  his  book,  to 
dgricaltor:,  which  he  wrote  for  his  son,  Cato  the  Elder  prescribed  a  code  of  conduct  which  his  manager  oust 
keep  while  taking  care  of  his  master's  property  and  slaves  (De  Agricaltura,  2.1ff;  5). 
9)  Casiaa,  52,99,103,105,109,117-131,255-9,418. 
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Columella  who  wrote  a  systematic  treatise  on  agriculture  in 
twelve  books  plus  a  thirteenth  book  on  trees  in  the  mid-first 
century  AD,  also  left  a  valuable  piece  of  work  as  regards  the 
role  and  function  of  managers  or  stewards  while  giving  advice 
about  the  selection-  of  managers  and-  labourers  and  their 
tasks.  "  The  managers'  roles  referred  to  by-Columella  are  very 
similar  to  those  of  the  vilicus  that  we  have  discussed  above  in 
reviewing  Cato's  De  Agricultura  and  Plautus'  comedies.  In 
addition,  Xenophon  (c.  425-355  BC),  an  Athenian  soldier,  histor- 
ian  and  writer  on  moral  -philosophy,  also  left  some  essays  in  this 
regard  in  his  book,  Otxovoptxoc,  12) 
recognising  the  importance 
of  the  o1xov6poc'  (&xttpoxoc)  which  Brockmeyer  explains  as 
follows:  "' 
"Als  wichtige  Person  erschien  lediglich  der  Verwalter  bttTpoxoS,  weil 
ihm  die  Aufgabe  des  Stellvertreters  des  Herrn  zukam,  damit  dieser  für 
die  politischen  Aufgaben  in  der  Stadt  frei  wurde.  Die  Heranziehung 
dieserprivilegierten  Sklaven  stand  für  Xenophon  ganz  im  Vorderg- 
Moreover,  -  this  ,  function  of  the  managers  in  the,  Greek  and  Roman 
literature  appears  to  correspond  to  that  of  f73  13  in  the 
Rabbinic  literature,  who  is  known  as  "a  kind  of  chief  slave  who 
superintended  the  household  and  even  the  whole  property  of  his 
master". 
14) 
Having  examined  various  ancient  writings  with  regard  to  the 
11)  Colamella,  1.8.1-20;  1.7.1-7.  Cf.  1.  Broctneyer,  Antike  Silererei  (Damstadt:  wissenschaftliche 
Buchgesellschaft,  1979),  184-190. 
12)  0Iw0ptxcc,  9.11.13. 
13)  Brociseyer,  Sil'rerei,  125;  cf.  Ibid.,  124-121. 
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role  and  function  of  a  manager  or  steward,  we  may  draw  a  conclu- 
sion  that  although  the  terms  employed  to  designate  those  figu- 
res1S)  are  different  in  comparison  with  otxov6poc  in  Luke's  use, 
it  is  to  be  recognised  that  the  role  and  function  of  the  manager 
are  almost  the  same  as  those  of  the  otxovdpoc  in  Luke's  Gospel. 
Hence  from  this  finding  we  may  go  on  to  argue-that,  being  aware 
of  this  function  of  the  manager  from  his  personal  experience  in 
contemporary  society,  Luke  appears  to  have.  attempted  to  employ 
the  function  of  the-manager  to  explain  the  demands  of  Christian 
stewardship  for  the  benefit  of  his  readers,  the  members  of  his 
Church.. 
6.2  THE  PARART.  OF  TEE  FAITEFQL'IND  WISE  STEWARD  (12.41-48  /-MT  24.45-50) 
The  Parable  of  the  Faithful  and  Wise  Steward  shows  us  for 
the  first  time  in-  the-  Synoptic  Gospels  a  motif  related  to  a 
steward  and  lessons  related  to  stewardship.  Before-entering  into 
a  detailed  exegesis  of  the  text,  first  of  all,  it  may  be  helpful 
to  consider  the  context  in  which  the  parable  is  placed. 
6.2.1  SBTTIN  OF  THE  PAPARLB 
When  we  look  at  the  flow  of  Luke's  thought  in  chapter  12  as 
a  whole,  it  is  possible  to  note  that  the  passage  from  12.13  to 
15)  Apart  from  rillcas  and  tdtposot,  there  occur  other  terms  used  for  a  steward  figure  ihn  is  said  to 
We  done  supervisory  work  as  a  slave,  sich  as  disptosetor  and  t  reste  (Im  charge  of  the  slaves  caring  for 
clothing)  and  their  function  appears  similar  to  that  of  rilicas  and  dzftposot  (Saller,  "SIarerl  and  the  Roman 
faaill",  78).  It  is  known  that  0110  bpoC  itself  was  in  fact  used  in  the  ancient  literature,  and  employed  with 
the  same  meaning  as  the  other  terms  referred  to  above.  Cf.  J.  Reaoann,  "Stewards  of  Cod'  -  Pre-Christian 
Religious  Application  of  oixorbpoC  in  Creek",  II  72  (1958),  339-49;  "OIIOBOMIA-Terms  in  Paul  in  Comparison 
with  Lucia  Seils  escliclte",  its  13  (1966),  161-67.  A.  Toolel,  "Stewards  of  God",  SIT  19  (1966),  74-86;  D. 
Webster,  "the  Primary  Stewardship',  Brptii  72  (1960.61),  274-6;  S.  Belkia,  'The  Problem  of  Paul's  Background", 
ýB6  54  (1935),  52-55;  Michel,  OficOvdpos,  119-150. 
the  common  terms  employed  for  the  designation  of  an  ordinary  slave  in  the  secular  literature  are  5o61oG 
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12.48  constitutes  one  unit  holding  an  unswerving  theme,  even 
though  the  parts  are-loosely  joined.  In  detail,  12.13-15  deal 
with  a  matter  of  possessions  related  to  inheritance;  in  response 
to  which  the  Parable  of  the  Rich  Fool  (12.16-21)  is  introduced 
as  a  warning  against  covetousness.  In  12.22-32  Jesus  teaches  his 
disciples  not-to  be-anxious  about  material  possessions  of  this 
world;  vv.  33-34"could  be  described  as  a  provisional  conclusion 
thus  far  (12.12-32),  16) 
where  we  find-,  that  Luke's  particular 
emphasis  is  laid  on  almsgiving,  which  is  revealed  clearly  when 
these  verses  are  compared  with  the  Matthean  counterpart  (Mt 
6.19-21).  In  12.35-40'  there  is  an  eschatological  message  in 
relation  to  the  parousia, 
17 
under  the  condition  of  which  the 
parable  of  the  waiting  servants  (vv.  35-40)  and  the  parable  of 
the  faithful  and'wise  steward  (vv.  41-46)  appear  as  a  guide  as 
to  how  a  disciple  of  Jesus  has  to  manage  possessions  entrusted 
to  'his  care  during  the  critical  moment.  In  this.  connection, 
Fitzmyer's  analysis  on  how  these  collections  of  Jesus'  sayings 
are  related  to  each  other  appears  appropriate: 
"Watchfulness  and  faithfulness  are  not  unrelated  to  the  treasure  in 
heaven  and  the  meaning  of  life  itself.  Freedan  from  care,  like  that  of 
ravens  and  the  lilies,  -receives  another  dimension  or  perspective,  when 
it  is  related  to  vigilance  and  fidelity  inhuman  life.  Though  the  Lucan 
joining  is  prirm  facie  literary,  it  is  not  without  sane  rooting  in 
human  life  itself,  for  detactment  from  traterial  things  of  earthly 
existence  (the  treasures  that  are  attacked  by  thieves  and  moths)  is 
related  to  the  expectation  of  human  life  (a  treasure  not  yet18within 
reach,  a  blessedness  to  be  pronounced  by  the  master  of  life)". 
16)  Talbert,  Ieadipglule,  140,  notes  that  "the  section  on  possessions  is  clisazed  by  12:  33-34,  a  specific 
injunction  to  al.  sgiºing". 
11)  ibid.,  144. 
18)  rit:  ejer,  CormeßterT,  "  984.  Schaitbals,  L918  S,  143,147,  also  suggests  a  continuity  -  fron  12.13-48  by 
saying  that  12.13-34  deal  with  the  earthly  possessions  and  the  three  parables  (12.35-48)  stood  already  in  'Q' 
in  association  with  Jesus'  sayings  on  anxiety  about,  and  storing  up  of,  material  possessions. 6.  Late's  'iev  of  Stewardship  157 
Finally,  vv.  47-48  are  presented  as  a'  final  passage  of 
conclusion-  drawn  from'12.13  to  12.46.19)  Consequently,  12.13-46 
can  be  regarded  as  ,  an,  coherent  section,  and  its  unity  is 
strengthened,  when  we  note  that  totally  different  stories  are 
introduced  beforeand  after  this  section:  that  is,  12.1-12  is  a 
word  concerning-witness  and  martyrs,  and  12.49-53  concerns  the 
signs  of  this  age.  Thus  this  parable  of  stewardship  is  closely 
bound  up  with  Luke's  concern  with  the  proper  use  of  possessions 
entrusted  to  the  believers. 
6.2.2  '  THE  STERARD  '  FIGURE 
It  would  be  useful,  as  the  next  step,  to  examine  and  compare 
the  key  words  which  Luke  and  Matthew,  use  for-  designating  the 
slave  in  this  parable,  namely,  otxov6poc  (Luke)  and  So6Aoc 
(Matthew).  Notice  ought  to  be  taken  of  the  fact  that  Luke  employs 
oixov6poC,  a  concrete  term-which  is  peculiar  to  Luke,  whereas 
Matthew-uses  SoOAoc  which  is  used  so  commonly  by  the  all  Evange- 
lists  that  it  appears  difficult  for  us  to  determine  its  specific 
type  or  function-20)  Along  '  with  this  aspect  it  is  also  to  be 
noticed.,  that  oixov6pot  is  used  at  the  start  of  the  section  (v. 
42)  prior  to  the  non-specific  8oOloC  (v.  43),  and  that  the 
19)  These  two  verses  seen  to  be  a  conclusive  remark  on  the  immediate  parable  (rt.  42-46)  because  they 
elaborate  farther  on  the  rewards  that  the  good  steward  and  the  bad  steward  are  supposed  to  receive  according 
to  their  services.  But  if  we  take  into  account  Lk  12.13-46  as  a  whole,  where  the  theme  of  material  possessions 
(Tv.  13-24)  is  seen  to  be  related  to  that  of  servantship  (vr.  35-40)  and  stewardship  (11.41-46),  then  it  can 
be  inferred  that  rv.  41-48  are  presented  as  a  conclusion  of  the  whole  section,  for  they  bind  together  the  two 
theses  dealt  with  is  the  above. 
20)  on  the  ground  that  5o$lac  is  employed  more  frequently  in  Lake's  parable  than  oiiooripoc,  sole  assert 
that  Lake's  use  of  oiuoº6poC  here  does  not  reflect  Luke's  emphasis  on  okoripoc  (s.  t.  Listeaaker,  tie  Parables 
of  Jesus  (Grand  Rapids:  Baker,  19851,126). 
This  suggestion,  however,  does  not  consider  Lake's  initial  placement  of  oixo,  6poc  before  5ouac,  nor 
afford  us  an  appropriate  answer  to  the  question  shy  Luke  had  oboot6poL  here  instead  of  boMoc  in  Matther  (cf. 
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servant's  role  and  function  that  we  note  in  this  parable  may  be 
better  disclosed"  by  oixov6poC,  a  technical  term,  21)  than  SoL  of 
which  has  ,a  more  general  and  comprehensive  meaning.  -Hence  by  this 
arrangement  -Lukeseems  to  intend  to  show  that  otx  ov6poc  employed 
in  the  'first  place  prescribes  the  function  of  SoßAoc  used  in  the 
following  sentences. 
22 
(i)  With  regard  'to  the  stewardship  motif-that  is  the  main 
issue  in  this  chapter,  we  can  take  note  of  a  few  pivotal  features 
of  stewardship  fromýthe  text;  the  steward  does  not  hold  any 
possessions-and-property  of  his  own,  but  just  takes  care  of  his 
masterIs-  belongings  -entrusted  to  his  care  °provisionally-(v.  42). 
This  -elementof,  Luke's  view  of  stewardship  seems  to  be  presented 
well  in,  -the-form  of'a,  summary--at  vv.  47-48,  particularly  in  v. 
48b,  which  is  peculiar  to  Luke  with  his  unique  'expressions23: 
"Everyone  to-whom  much  is  given,  of  him  will  much  be  required; 
and  of  him  to  whom,  men-commit  much  they  will  demand  the  more.  " 
In  these  sentences'two,  terms  utilised  by  Luke  in  particular 
appear  to  demonstrate  a  significant  'element  of  Luke's  idea  of 
stewardship;  986e,  means  "has  been  given",  and  xap99Evto  means 
"has  been  entrusted".  Thus  the  implication  of  these  words  in  this 
regard  is  that  what  a  steward  owns  does  not  belong  to  him,  but 
is  given  or  entrusted  by  someone  else.  So  Ernst  expresses  this 
idea  of  stewardship  as  "geliehene  Autorität".  21)  Also  from  such 
21)  is  we  have  examined  in  the  previous  section,  otxoripoc  is  a  slave  csoaq  the  slaves,  Who  is  given 
authority  over  the  whole  household  (6EfuEte,  it  12.42),  and  soaetiaes  the  whale  property  of  his  caster  (td 
;  tdpxorie,  Lt  12.44)  (Michel,  "oixorbpoc",  5:  150;  cf.  Eistetaker,  Firables,  126). 
22)  'the  function  of  the  slave  is-  that  of  as  olco,  6poc'  (Dodd,  Parables,  125). 
23)  cf.  Evans,  Coiaentiff,  538. 
24)  Brnst,  Lokas,  410. 6.  Lnte's  Vier  of  Stevardsbi  p  159 
words  as-1106V  (v.  43)  and  xpovtret  (v.  45),  we  may  infer-that 
the  time  scale  which  is  allowedýto  a  'steward  is  not  indefinite 
but  limited.  So  we  may  refer  to  the  period  of  special  responsi- 
bility  of  the  stewardship  -  obedience-is  harder  but  all  the  more 
important  in  the  absence  of  the,  master. 
25  Thus  Luke  overtly 
portrays  a-steward  as  a  unique-sort  -of  -servant  who-is  temporarily 
given  and  entrusted  with-  material  possessions  by  a  master,  so 
that  he  should  -use,  them  in,  accordance  with  his  master's  will  (v. 
47). 
(ii)  The  second  element-of  stewardship  which  is  to  be  men- 
tioned  here  is=a  steward's  behavioueial  attitude  in  carrying  out 
his  duty  as  steward.  Lk,  12.42,43,  and,  45  may  be  regarded  as  the 
passages  indicating-,  the  attitude  of  a  steward,  that  is,  how  a 
steward  has  to  discharge  his  responsibility-and  duty.  First,  Luke 
introduces  the  faithful  and  wise'steward  at  vv.  42-43  who  takes 
care  of,  his  master's  property  and  goods  well, 
26)  distributing 
the  food  to  the  master's  servants  at  the  proper  time,  which  must 
be  the  will  and  order  of-the  master. 
27  As  a  result,  the  faith- 
ful  and-wise  steward  is  praised  by  his  master  and  offered  an 
honour  taking  over  the  whole  property  and  possessions  of  his 
master  (v.  44).  This  appears  a  clear  indication  of  a  model  of  a 
good  steward  which  Luke  intends  to  introduce  to  the  members  of 
25)  "Sie  (Verwalter)  sollen  aber  inch  bedenken,  daß  ihnen  nur  )geliehene  lutoritite  :  uionnt,  die  besessen 
ist  auf  eine  bestinte  Zeit,  )bis  der  Herr  toauota.  Sie  sind  eingesetzt  ssnf  lbrafa"  (ernst,  Lukas,  410). 
26)  weiser  argues  that  the  ad  jectires  associated  with  the  stevard,  e.  g.,  xwtic  and  4p6npoc,  "describes 
the  kind  of  conduct  the  steward  should  practise,  rather  than  the  qualities  necessary  for  his  appointaent" 
(cited  fro&  ilarshall,  Coiaectarf,  541). 
27)  Evans,  Cosmatarr,  536:  "Behind  this  language  ul  lie  the  figure  of  Joseph,  the  Jewish  yodel  of  t  4e 
"q  p  e,  (phroairfls  =  'prudent'),  who  was  set  by  Pharaoh  g1er  his  bonsebold  (tberapeis,  T.  42;  cf. 
"Gen. 
45"; 
41  ,  Ps.  105  ),  and  who  dispenses  supplies  (Gen.  41  ,  sitonetreie,  only  here  in  the  LII)  . i.  Late's  IieIv  of  Stewardship  160 
his  community.  Secondly,  v.  45  refers  to  another  kind  of  steward 
who  neglects  his--duty,  as  a  steward  and  abuses,  his  position  by 
beating  his  master's  servants  and  eating  and-drinking  until  he 
gets  drunk.  281  He  appears  so  wicked  as  to  make  use  of  the  tempo- 
rary  delay-of  his  master's  return  in  indulging  himself  in  licen- 
tious  behaviour:  This  bad  steward  thinks  that  everything  he  has 
under  his-control  is-absolutely  his  own,  so  that  he  may  dispose 
of  it  at  will  without  considering  the  good  of  others.  This 
malicious  conduct-of  the  steward,  eventually  results  in  severe 
judgment  (v.  46).  29)  What  is  remarkable  in  the  description  of 
this  judgment  is  that,  Luke,  depicts  the  evil  steward  who  disposes 
of,  the  capital'  of  his  -master  as  like  the  itxtatoa-  rather  than  the 
6xotcptrat  of  Matthew,  '(24.51)-.  -Here  Luke's  use  of  6xtatot  would 
indicate  that  the  unfaithful  steward  whose  conduct  is  against  his 
master's  will  can  be-treated  as  a  non-believer,  whereas  the 
faithful  steward  is  a  model  for  believers.  31 
(iii)  The  motif  of  eschatology  is  also  prominent  -  in  this 
parable  as  well  as  the  previous  one  (12.35-40).  31  Then  how  can 
28)  "uzte  is  the  action  of  one  who  thinks  that  he  can  act  as  caster  and  has  a  position  of  doninion" 
(Marshall,  Coicentarl,  542). 
29)  Literally  the  Raster  wants  to  cut  kill  in  half  (6szotopfo  a).  Ahether  this  word  ought  to  be  interpreted 
literally  (Plummer,  Conentary,  332-3)  or  wetaphoricall1  (Evans,  Cosentary,  531)  cannot  be  easily  determined. 
it  least  it  is  a  clear  indication  of  the  severity  of  the  judgment  the  unfaithful  steward  has  to  face  (Ki- 
stewaker,  Parables,  125). 
Meanwhile,  1.1.  Findlay  (Jesus  and  Eis  Parables  [London:  ipworth,  1951)),  58,  is  of  the  opinion  that 
this  parable  is  founded  on  the  story  of  hhikar,  because  of  the  siailarity  between  the  two  accounts,  Cf.  R.  R. 
Charles,  lpocrypls  and  Pseadepigrspla  (Orford:  Clarendon  Press,  1911),  2:  715. 
M).  J.  Drury  (tie  Parables  in  tie  Gospels  [London:  SPC[,  19851),  111,  draws  attention  to  Like's  omission 
of  w*a  at  r.  45,  and  makes  the  point  that  in  this  parable  Lake  does  not  deal  with  two  different  figures  of 
steward,  but  one  who  can  play  his  role  in  two  different  ways.  Cf.  Coulder,  Pu,  diga,  2:  550.  Meanwhile,  Danker, 
Jesus,  154,  holds  that  vT.  45-6  depict  the  darker  side  of  the  church's  life  contemporary  to  Lake. 
31)  Schweizer,  1nie,  214.  In,  Luke's  -Gospel,  there  occur  ,&  number  of  parables  which  appear  to  be  related 
to  the  motif  of  eschatology,  or  an  ininent  Paroasia,  such  as  the  stories  of  Josh  and  Lot  (17.26-32),  the  two 
women  sleeping  and  the  two  grinding  corn  (17.34-37)  and  the  Onjust  Judge  (18.1-8).  Cf.  Rsler,  Conusity,  63. 6.  Lute's  View  of  Stewardship  161 
we  relate  this  motif  to  that  of  stewardship?  Despite  v.  45,  "my 
master,  is  delayed  in  coming",  which  is  a  piece  of  evidence  to 
disclose  the  Lukan  Sitz  im  Leben,  "  what  matters  here  is  not  the 
delay  of  the  master  so  much  as  his  unexpected  return  which  may 
occur  at  any  time  (v.  46).  32)  Thus  this  parable  also  offers  the 
steward  a  warning  not  to  abuse  the  temporary  delay  of  his  master 
and  the  position  given  to  him  to  take'  care  of  his  master's 
assets,  because-no  one  knows  when"the  master  will  return.  Conse- 
quently  from  this  passage  it  is  clear  that  a  steward  is  supposed 
to  be  always  watchful  in  carrying-  out  his  duty,  for  the  crisis 
of  an"eschatological  catastrophe  will  come  as  unexpectedly  as  the 
master  of  the  house  returns,  late  from  the  wedding-feast  (12.35- 
40,  A6).  33)  The  typical,  model  of  this  sort  of  event  is  the  case 
of.  "the  'unfaithful  -steward  at  v.  45  who  loses,  or  neglects  such  an 
awareness,  of  the  eschatological  crisis. 
(iv)  In  line  with  this  motif  "of  eschatology,  one  more 
element  is  to  be  added  to  the  Lukan  point  of  stewardship:  the 
steward  is  supposed  to  account  for'his  work  eventually  (vv.  43- 
48).  In  other  words,  he  must  be  judged  in  the  end  by  what  he  has 
done  and  how  he  has  managed  what  has  been  given  or  entrusted  to 
him.  Thus  according  to  his  service  during  the  allowed  period,  he 
will  be  praised  or  punished,  "denn  der  Herr  fordert  Rechenschaft 
Über-  die  Verwaltung  des  Anvertrauten".  31) 
32)  isler,  Coinueitj,  63,  mates  the  point  that  although  there  are  a  number  of  parables  in  Lute  ehich  appear 
to  be'  linked  to  an  imminent  paroasii,  "None  of  these,  however,  refers  to  an  Ind  which  rill  come  soon;  they 
refer  rather  to  one  which  will  come  suddenly"  (cf.  12.46). 
33)  Schweizer's  contrast  of  TT.  42-46  with  4T.  39-40  appears  appropriate:  In  Pss.  39-40,  the  coming  of 
Jesus  is  viewed  as  a  threatening  catastrophe  for  which  one  must  be  prepared  at  all  times...  Yss.  42.46,  by 
contrast,  show  that  the  interis  of  waiting  demands  responsible  action  on  behalf  of  others"  (Late,  214). 
34)  Grundmann,  Was,  267. f.  Lute's  iiea  of  Stevardslip 
6.2.3  CHURCH  -  LEADERS  OR  RICH  CERISTIMS? 
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1-  Many  scholars  tend  to  interpret  this  parable  in  one  particu- 
lar  way,  i.  e.  that  it  is  metaphorical  as  applying  to  the  apostles 
or,  the  church  leaders  of  Luke's  time.  35  This  'argument  is  lar- 
gely  based  on-xataatOet  at  v.  42  and  Peter's  question  to  Jesus 
at  v.  41:  "Lord,  are  you  telling  this  parable  forýus  or  all?  '"36) 
So  this  argument  leads  'us  to  enquire  into  the  implication  of 
xataat  fixet  '  and  who  'we'  (4pEt  c)  are  in  Peter's  question. 
First,  let  us  examine  Peter's  question.  Proponents  of  a 
'church-leader'  interpretation  may  want  to  say  that  41ie10  points 
toýthe  apostles,  -then  indirectly  the  church  leaders  of  Luke's 
time.  But  what  is  to  be  considered  first  of  all  is  the  fact  that 
Jesus  does  not-directly  answer  Peter's  query  as  to  whom  the 
parable  is  addressed, 
31) 
and  secondly  that  there  is  no  reference 
to  the  twelve,  nor  the  apostles  in  this  context  (Lk  12.13- 
49).  38)  Rather  when  we  consider-that  Jesus'  teaching  that  starts 
from  v.  22  afresh  continues  on  till  V.  53  without  interruption, 
and  that  Luke  uses  Agya-6ut  v  four  times,  39) 
which  can  be  thought 
35)  Jeremias,  Parables,  50,56  ff.;  Marshall,  Couentarj,  540;  Ellis,  Cozaentarj,  180;  Johnson,  Literary 
tactics,  166-7;  and  Coalder,  Paradiju,  549.  Ewen  if  we  were  to  adait  this  assuwption,  it  would  not  exclude 
responsibilities  such  as  'the  dnistering  of  aaterial  possessions'  (Seccoibe,  Possessions,  193). 
36)  Schaithals'  statesent  can  be  presented  as  one  which  represents  the  ecclesiastical  interpretation  of 
this  parable:  "Der  Fortgang  zeigt,  daß  Petrus  lit  tans'  die  Ceieindeleiter,  'it  Balles  die  Ceoeindeglieder 
eint"  (Lajas,  148).  Cf.  Pitza  er,  Comentarl,  989;  Ernst,  Lajas,  409. 
31)  Seccombe,  Possessioils,  193,  notes  that  Peter's  inquiry  is  given  an  opened-ended  ansyeru, 
38)  rit:  oler,  Couentarr,  989:  "Since  the  list  time  that  ve  read  of  "the  apostles"  vas  in  9:  10,  it  is 
scarcely  likely  that  Peter's  cords  refer  to  them  as  'as"...  It  has  nothing  to  do  vith  "the  helve,  "  who  are 
not  mentioned,  and  eho  by  Luke's  time  are  no  more  than  a  distant  memory".  Cf.  Bengel,  Caoeoa,  2:  112-3;  llanson, 
S>>iD91,111-8. 
-39)  Lk  12.22,27,37,  and  44.  Apart  from  this  particular  clause,  ipetC  ritte  cartons  forms  appears 
frequently  (14  tiles)  in  Jesus'  teaching  to  his  disciples  from  º.  22  to  Y.  34:  BiEtk  =  Ty.  24,29,36,40  (4 
times);  spiv  --  tr.  25,30,32,33,3442>,  35  (1  tiles);  WC  :  T.  28;  $pir  --  Ty.  31,32  (2  times). f.  Late's  Vie,  of  Steardsbip  163 
of  as  a  catch-phrase,  to  connect  the,  parables  with  the  previous 
teaching  of  Jesus,  then  it  is  probable  that  in  view,  of  the 
context  4petC  'indicates-the  disciples  (vv.  1,22).  40)  Having 
reached  this,  conclusion,  some  still-tend  to,  identify  the  dis- 
ciples  with  the  apostles,  bearing  in  mind  the  'little  flock'  at 
v.  32.  Regarding  this  matter,  in"  the  first  place,  what  we  should 
be  reminded  of  is  that  (as,  we  have  discussed  earlier  in  chapter 
4)  in  Luke's  view,  the°disciples  are  not  a  limited  number  of  fol- 
lowers  who  are  to  be  identified  with  the  twelve  or  the  apostles, 
but 
.a 
large  number  of  followers,  which  anticipates  ua8gt4c  in 
Acts,  a  general,  term-  used  `for  all  members  of  a  Christian  congre- 
gation  in-the  Early  Church.  Secondly,  it  is  also  tobe  noticed 
that  this  teaching  ofoJesus  is  announced  in  the  presence  of  the 
multitudes  (vv.  1,13,54).  "Therefore  it  seems  best  to  interpret 
these  words  as  intended  for  all  who  would  follow  him,  i.  e. 
disciples  "in  the  broadest  sense  of  the  term".  41)  Thus  it  would 
be..  unwise  to,  -determine  that  this  parableAs  addressed  solely  to 
the  ,  apostles, 
42) 
with'  the  assumption  that'  here,  Peter  speaks  out 
representing  the  twelve-apostles.  43) 
40)  PitzLyer,  Coiseatary,  989,  also  takes  note  of  this  point:  "In  the  inediate  Lucia  contest  a  distinction 
his  been  aide  between  "the  crowd(s)"  (12:  1,13,54)  and  the  "disciples"  (12:  1,22).  Bence,  Peter's  "us"  must 
refer  to  the  disciples,  and  pantos,  "ail",  to  the  crowd(s)'.  Marsball,  Couestarf,  540,  also  acknowledges  that 
en 
to  the 
in  Luke's  tacke 
Lakin  contest.  But  both  fail  to  recognise  the  wide  range  of  application  öE  refers 
41)  Pilgris,  Good  fey$,  94. 
42)  Cf.  Kistemaker,  Parables,  127. 
63)  M  forwula  siiilar  to  Peter's  question  is  found  at  18.28,  where  as  in  12.41  Peter  blurts  out  a  question, 
apparently  representing  the  body  of  the  apostles:  'La,  is  have  left  our  holes  (to  tbia)  and  followed  you'.  But 
ahea  we  take  into  account  the  context  of  the  verse  (18.18-30),  coopared  with  its  parallels  is  Mark  and  Matther, 
we  see  that  in  Like  there  is  no  reference  to  the  Twelve  nor  even  to  the  disciples,  while  the  disciples  appear 
two  tines  respectively  in  Mark  and  Matthew's  version  of  this  storl  (Mk  10.23,24  J  Mt  19.23,25).  Is  other 
words,  it  appears  that  replacing  of  pnOItat  with  01  &E0664rtEc  (18.26),  Luke  intends  to  generalise  the 
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Secondly,  focusing  on  the  element  of  responsibility  which 
results  from  uazaat4act,  some  make  the  point,  by  interpreting 
tcataaT4oEt  in-light  of  appointment  to  a  post,  that  the  steward 
figure  points  to  "those  with  responsibilities  of  leadership",  44 
such  as  the  apostles  immediately,  the  church  leaders,  or  the 
community  officials  of  Luke's'-  time.  45  However,  this  idea  is 
dependent  on  an  allegorical  interpretation  of  this  particular 
detail  -in  the  -parable. 
40-  It  seems  natural  that,  tcataatl%OE% 
should  be  used  in  this  context  because  the  steward  is  appointed 
by  his  master  to  takericare  -  of  the  whole'  household  and  his 
material  possessions,  and  there  is  no  obvious  reason  why  this 
term  is  to  be  construed-allegorically.  The  other  terms  used  in 
this  parable  which  are  related  to'material  possessions'one  way 
or-,  another,  such  as  ix&pXovta  (v.  44),  OEpaxEta  (v.  42),  and 
chop  rptov  (v.  42),  are  used  in  a  natural,  literal  sense, 
without  any  clear  allegorical  significance-47)  Thus  it  would  be 
odd,  that  in  the  -same'context  one,  word  should  be  given  a  special 
allegorical  meaning,  while  others  are  to  be  construed  literally. 
Therefore,  there  is  no  strong  reason  to  confine  the  interpreta- 
43)(...  continued) 
iiplication  of  this  story  (cf.  TT.  29-30).  Thus  here  again  it  seen  difficult  to  detereine  ihether  Peter  speaks 
up  as  a  representative  of  the  group  of  the  apostles  or  not. 
. 
44)  Marshall,  Coasectarj,  540. 
45)  ritzaler,  Cauentuf,  989. 
46)  Schlitbals,  Lukas,  148,  presents  succinctly  the  essence  of  this  interpretation:  'Lukas  beobachtete, 
dap  is  folgenden  Gleichnis  :  wischen  den  Oberknecht  (Lukas  nennt  ihn  redaktionell  (Raeshalter))  and  den 
oaterknecht  unterschieden  tnrde,  and  er  allegorisiert  dies  Motiv  is  hick  auf  die  Geneindesituation  seiner 
seit'. 
: 
47).  Cf.  their  use  elsewhere  in  the  yew  Testanent:  8EpozEte  (f.  42)  :  Lk  9.11;  it  21.45;  Rer  22.2; 
c11opt9tor  (r.  42):  only  used  here;  dd'zo,  sn  (v.  44)  :  Lk  8.3;  11.21;  12.15,33,44;  14.33;  16.1;  19.8;  Ic 
4.32;  1  Cor  13.3;  Reb  10.34. 6.  Luke's  View  of  Sterardslip  165 
tion  of  this  parable  to  an  allegory-of  church  leadership. 
In  addition-to  this,  there  is  still  one  thing  which  needs 
to  be  taken  -into  consideration,  that,  is,  Luke's  use  of  hxtorot 
at.  -v.  46.  Luke  employs-this  word  to  describe  the  judgement  with 
which  the  unfaithful'  steward'  has  to  be  confronted.  Here  arises 
a  question  against  the  'church-leader'  interpretation;  if  the 
unfaithful'  steward  is  to  be  regarded  as  a  spiritual  "  leader,  then 
is  -.  it  appropriate  to  threaten  him  with  condemnation  as  a  non- 
believer  when  he  just'fails-'to  carry  out  his  duty  sincerely?  In 
this  context,  some,  are  of  the  -opinion,  that  &xt  azot  does  not  imply 
unbelievers,  trying  to  equate  it  with  Sxo* cps  sai  in  Mt  24.51.48) 
Against  this  position,  notice  is  to  be  taken  of  the  fact  that 
Luke  employs  6Aty6Rtatot  in  v.  28  for  his  disciples,  -,  where  it  is 
not  used  by  means  of  utter-condemnation,  but  by  way  of  exhorta- 
tion  to  encourage  the  disciples.  To  the  contrary,,  it  is  obvious 
that  &xtasot  in-  v.  46  is  used  to  describe-those  utterly  con- 
demned.  Therefore  it  would  be-reasonable  to  hold  that  bxtctot 
here  signifies  unbelievers  in  the  context  of,  this  parable.  49)  If 
so,  although  he  is  to  be  blamed  for.  -  his  unfaithful  attitude 
toward  the  given  tasks;  it-is  unduly  extreme  to  judge  an  unfaith- 
ful.  leader  as  an  unbeliever.  In  this  case,  Matthew's  description; 
, 6xrncpt  tai-  ,  may  be  more  appropriate  than  Luke's.  But  what  matters 
here  is  that  Luke  does  not  -  use  6xorp%,  cbt%  but  hxt  atot  in  this 
context.  Therefore,  there  is  a-good  reason  we  ought  to  consider 
48)  pInner,  Comectarj,  333. 
49)  "!  he  Gk.  word  gistes  can  mean  either  'unfaithful'  or  'unbeliever'.  Its  opposite,  pastos,  in  the 
analogy  of  12:  42,  is  rightly  translated  'faithful'  rather  than  'believing'.  But  in  12:  46,  where  the  application 
of  the  analogy  is  to  the  fore,  'pastos  is  surely  intended  to  have  the  leaning  'unbeliever'  as  it  does 
everywhere  else  in  the  IT'  (B.  Gooding,  Accordieq  to  Into  [Leicester:  IOP,  19881,246).  Cf.  Evans,  Coioent'rf, 
531;  Bengel,  Caolos,  2:  114;  Eistesaker,  &rables,  126. I.  lute's  iiev  of  Steeards1ip  166 
that  the  steward  in  this  parable  does  not  point  specifically  to 
church  leaders  or  the  apostles  but  to  all  disciples. 
A  :'  So,  we  can  now  ask,  who  the  steward  stands  for  ultimately  in 
Luke's  eyes.  The  answer-  to  this  question  is  to  be  found  in  v.  48b: 
"Everyone  to  whom  much  is  given,  -of  him-will  much  be  required; 
and  of  him  to  whom  men  commit  much  they  will  demand  the  more". 
In,  principle,  he  could  be  anyone  who  claims  to  be  a  disciple  of 
Jesus  in  view  of  v.  22.  But  in  reality  the  steward  figure  who  is 
seen  here  to  be  given  much-to  take  care  of  cannot  be  any  follower 
of.,  Jesus,  but-  he  who  has  much,  or  he  to  whom  men  commit  much 
among  the  general  disciples  of  Jesus.  In  this  context,  it  is 
probably  right  that  'much'(xold)  in  this  verse  refers  to  'the 
$xlep 
.  ovta  in  v.  44,  from  which  we  may  be  able  to  claim,  that  he 
is,  -a  person  of  means  and  possessions.  Adding  to  this  feature, 
when  we  allow  for  vv.  42-45  where  the  steward  is  seen  to  have  a 
responsibility  to  take  care  of  his  master's  slaves,  50) 
we  may 
suggest  that  in  Luke's  view  since  he  appears  to  control  property 
as  .  well  as  people,  the  steward  in  this  parable  is  one  of  the 
benefactors  who  in  Luke's  time  distribute  food-and  material 
possessions  out  of-their  means  in  the  interests  of  the  poor  in 
their  community. 
51)  In  favour  of  this  position,  we  can  note  that 
unlike  the  previous  two  sentences,  e.  g.,  vv.  47-48a,  we  might 
-- 
50)  It  is  to  be  noticed  that  Lake  does  not  use  Just  boibat  but  specifically  utbaS  and  utbtaiwt,  which 
are  different  fron  466o110t  is  Natthen  (24.49).  fron  this  and  9epoxuW  in  Y.  12  peculiar  to  Lake,  ne  knot  that 
the  steward  "has  a  large  fuflfa  of  slaves  under  hin'  (Planner,  Coaaectar,  332).  This  scans  that,  as  pointed 
sat  above,  abooaipoC  here  is  clearly  differentiated  frag  as  ordinary  6o$1Oc  because  of  his  particular  job  as 
a  onager  of  all  the  belongings  of  bis  raster,  including  property  as  well  as  slaves. 
So  bearing  in  sind  this  peculiar  point,  Creed,  Coaieatar,  117,  states  that  "Lk.  is  anxious  to  bring 
out  his  [the  steward's]  sape-rioritg  in  office  to  the  other  servants".  Cf.  LL.  Sao:,  tie  Sources  of  tie 
Spoptic  Gospels  (Caabridge:  University  Press,  1957),  70. 
51)  His  feature  will  be  discussed  at  length  later  in  chapter  10. 6.  Zaie's  fier  of  Sterudship  167 
expect  -  but  do  not  in  fact  find-  some  such  contrasting  sentence 
as  "of  him  to  whom  'a  little  is  given,  of  him  will  a  little  be 
required".  Thus  what  is-made  manifest  in  this  verse  is  that  as 
far-  as  the  theme  of  material  possessions  is  concerned,  Luke's 
interest  is  specially  in  those  who  are  given  or  entrusted  much 
because  their  attitude-wand  behaviour  are-  the,  focus  of  the 
parable. 
From  this  reasoning,  we  may  now  draw  the  conclusion  that 
this  parable  is  not  designed  for  church  leaders  in  relation  to 
their-  spiritual  responsibilities  but  for  the  rich  members  or  the 
benefactors  of  Luke's  Christian  community,  whom  Luke  expects  to 
exercise  stewardship  of  the  material  possessions  entrusted  to 
them  with  sincerity  and  faithfulness  for,  the''benefit  of  other  and 
poorer  members  inside-(and-outside)  the  community. 
',  ￿  ".. 
6.2.4  SUMM,  AND,  COMIUSION 
To  sum  up  what  welhave  discussed  thus'  far,  in  narrating  the 
parable,  of,  the  faithful  and  wise  steward,  Luke,  first,  .  appears 
to,  define  the  duty  'and  role  of  a  steward  as  a  unique  sort  of 
slave'who  is  entrusted  with  material  possessions  by  a  master  and 
takes',  charge  of  them;  secondly,  with  respect  to  the  attitude  of 
a,  steward,  he  describes  one  whose  belongings  are  not  his  own  but 
his  master's.  A  steward  is  not  to  dispose  of  them  at  his  own  will 
and-for  his  own  sake,  but  to  use  them  entirely  according  to  the 
will  and  order  of  his  master.  Thirdly,  bearing  in  mind  an 
eschatological  crisis  which  may  happen  of  a  sudden,  a  steward  is 
to  carry  out  his  duty  with  alertness,  because  his  position  as 
steward  does  not  continue  for  good  but  can  be  put  under 6.  Gate's  view  of  Steaardslip  168 
examination  at  any  time.  Fourthly,  a  judgment-will  come  eventual- 
ly=but  will  vary  according-  to  the  conduct-  of  the  stewards. 
Finally,  as  regards  the  matter  of  the  addressees  of  this  parable, 
it  has  been  argued  that  it  is  more  likely  that  the  steward  does 
not,  --represent  the  apostles  or  church  leaders,  but  all  disciples. 
However,  as  Luke's  interest  lies  in  those  who  are  given  or 
entrustecmuch,  'it,  is  concluded  that  this  parable  is  intended 
wý+h 
especially-for  the  rich  members  of  Luke's  community. 
6.3'  THE  PUARL6  'Of  TSB,  UJJUS!  3TWW  -  (16.1-13  ) 
6.3.1  PROBLUS  OF  INTERPRETATION 
Historically  this  parable  of'the  Unjust  Steward  in  Luke  has 
long  been  recognised  as,  one  of  the  most  enigmatic  passages  in  the 
New"Testament.  For  this  reason,  it  has  been  labelled  a  crux 
interpretum  at  least  from  the  period  of  A.  Jiilicher.  52  So  from 
the  turn  of  this  century  up  to  now,  for  nearly  one  hundred  years, 
a  wide  range  of  interpretations  has  emerged-claiming  that  they 
'have  presented  solutions  to,  the  problems  we  face  in,  construing 
the  parable.  However,  the  fact  that  despite  such  a  huge  flood  of 
interpretations  new  attempts  have  still  come  out  continuously 
setting  forth  new  perspectives,  appears  to  demonstrate  that  all 
the  interpretations  introduced  up  to  now  are  inadequate  to  solve 
the  problems.  Therefore,  it  might  seem  that  there  is  no  complete 
answer  to  the  problems  of  this  parable.  53) 
52)  B.  Heininger,  Netipioril,  drrailstruftar  and  sieiiscidr'attiseieCestsltal  Is  des  Soedergntglelcbnis- 
seo  be!  Lakas  (lünster:  Ascbendorff,  1991),  167. 
53)  J.  iloppenborg,  'The  Dishonoured  lister,  gib  70  (1989),  474:  "In  the  ninety  years  since  the  pub-  lication  of  Adolf  Jälicher's"oonaeental  stadr"on  the  parables  of  Jesus  there  Is  hardly  a  consensus  on  any 
single  aspect  of  this  parable".  Cf.  A.  Loader,  Mesas  and  the  Rogue  in  Lake  16.1-8a:  The  Parable  of  the  unjust 
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In  this  context,  since  our  major  concern  in  dealing  with 
this  parable  is  to  explore  stewardship  in  relation  to  the  theme 
of  material  possessions,  to  discuss  all  the  articles  and  books 
on  this  parable  published  up  to  now  would  take  us  beyond  our 
limit.  Thus  in  what  follows  it  would  be  helpful  for  us  to 
restrict  the  focus  of  this  study  to  discerning  the  main  force  of 
the  parable  for  Luke  and  considering  what  is  related  to  the  theme 
of.  stewardship  and  possessions. 
What  are  in  fact  the  problems  which  cause  embarrassment  in 
interpreting  the  parable?  Broadly  speaking,  there  seem  to  be  two 
major  problems.  First,  how  does  the  mastery)  applaud  the  bad 
steward  who  wastes  the  master's  capital  and  commits  other  immoral 
activities,  such  as  forgery  and  fraud,  causing  financial  damage 
to"his  master?  (v.  8).  Second,  can  it  be  imagined  that  Jesus  (or 
Luke)  invented  and  used  this  kind  of  parable  of  a  negative  nature 
in  order  to  deliver  a  positive  lesson,  whether  it  be  a  fiction 
or  a  reflection  of  reality  (v.  9)?  With  regard  to  these  fundamen- 
talreissues,  there  have  been  two  differing  lines  of  interpretation 
. 
53)(...  continued) 
Steward",  p9  96  (1989),  518-9.  S  history  of  interpretation  of  this  parable  is  finely  arranged  by  Fitsayer, 
Coiaeat1rp,  '1102-1104,  and  I.  Iraner,  Das  Ditsel  der  Parabel  rot  acgerecltes  ierralter  (Zürich:  Fas-Verlaq, 
1972),  260-212,  and  for  a  more  recent  one,  see  Ireland,  Sterardsbip,  5-41.  Cf.  L.  J.  Topel,  "On  the  Injustice 
of  the  unjust  Steward",  C50  37  (1975),  216. 
54)  yore  to  avoid  an  excessive  digression,  I  follow  an  asswption  which  is  largely  accepted  by  scholarship 
in  this  field  that  b  x4toc  in  t.  8  is  the  caster  of  the  parable.  However,  a  group  of  scholars,  such  as 
Jereiias  (Parables,  45,182),  Dodd  (Parables,  17),  U.  Bunter  (Tuterpretial  tle  Parables  [London:  SCN,  1960], 
100),  and  Schwithals  (Lukas,  168),  are  of  the  opinion  that  i  xipwc  in  v.  $  refers  to  Jesus. 
But  this  argument  has  been  refuted  by  the  to  joritl  of  scholars  in  this  area.  It  would  mean  that  the 
parable  ends  at  T.  8a  and  Jesus'  sayings  are  appended  from  v.  8b  to  v.  13.  Cf.  titiwler,  Conmentarr,  1095-1; 
B.  B.  Scott,  "1  Master's  praise:  Lake  16,1-8a",  lib  64  (1983),  175.111;  D.  O.  Via,  The  Parables  (Philadelphia: 
fortress  press,  1967),  156;  Loader,  'Rogue",  522;  P.  Giebter,  '!  he  Parable  of  the  Dishonest  Steward  after 
Oriental  Conceptions',  CIQ  12  (1950),  130;  C.  T.  Wood,  "Lake  :  vi.  82,  drawn  63  (1951-2),  126;  C.  B.  firth,  "the 
Parable  of  the  Unrighteous  Steward  ,  Izptu  63  (1951-2),  93;  D.  M.  Parrott,  "!  he  Dishonest  Steward  (Luke  16.1- 
8a)  and  Lake's  Special  Parable  Collection',  IFS  31  (1991),  502;  impel,  "Injustice',  218;  D.  R.  Fletcher,  "The 
Riddle'of  the  unjust  Steward:  Is  Irony  the  Key?  ",  lIZ  82  (1963),  16-17;  Manson,  Sayings,  292. 6.  Lute's  Fier  of  Stevardship  170 
according  to  which  we  can  classify  various  explanations  which 
have  emerged  up  to  now. 
SSA 
(i)  The  first  line  of  interpretation  comes  out  of  an 
intention  to  delineate  the  steward  in  a  positive  light,  on  the 
grounds  that  the  master  praises  him  and  Jesus  also  recommends  his 
conduct  to  his  disciples  in  vv.  8-9.  In  general,  this  view  itself 
can.  be  divided  into  two  categories;  one,  is  a  theory  of  interest 
proposed  by  J.  D.  M.  Derrett,  -  and  the  other  is  that  of  the  ste- 
ward's  commission  suggested  by  J.  Fitzmyer. 
First,  let  us"examine  the--theory  of  usury  proposed  by 
Derrett,  an  expert  in  oriental  law.  56)  His  argument  is  based  on 
the  interpretation  of  the  Old,  Testament  and  the  Mishnah  regarding 
the  regulations  against  usury  among  the  Jews.  According  to  the 
-regulations,  usury  was  rigidly  prohibited  among  the  Jews,  but  in 
the  New  Testament  times  the  rule-was  not  properly  put  into  prac- 
tice,  so  usury  itself  became  rather  prevalent  but  in  secret. 
Relying  on  this  laxity  of  the  regulations  on  usury  in  the  later 
period,  Derrett  argues  -that  -the  steward  of,  the  parable  is  a  sort 
of  legal  agent  dealing  with  interest-bearing  loans  on  behalf  of 
his  master  who  does  ýnot  want  to  be  involved  in  such  transactions 
because  they  are  forbidden  by  the  law.  This  explanation  of 
Derrett  -leads  to  the  suggestion  that  the  amount  of  debt  the 
'steward  rebates  to  the  debtors  is  actually  the  interest  component 
of`the  loan  that  is  charged  contrary  to  Jewish  law,  so  that  it 
is  illegal  gain  owed  to  the  master.  In  this  situation,  since  to 
55)  CE.  Parrott,  "Collection",  499. 
56)  J.  D.  M.  Derrett,  Lar  is  the  ler  ?  estl eent(London:  Darton,  Longuan  &  ?  odd:  1974),  48-77.  Those  who  hold 
sisilar  views  to  Derrett's  theory  are  as  follows;  Caird,  Coaaeatarf,  187;  Marshall,  Coeiestirj,  613.617;  Firth, 
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collect  interest  by  way  of  usury  among  the  Jews  violates  the  law, 
there  is  little  room  for  the-  master  to--manoeuvre  except  to 
approve  the  steward's  action'.  By  doing  so,  the  master  wants  to 
show  himself  to  the  public  as  a-benefactor  at  the  cost  of  some 
financial  loss.  57)  Thus,  Derrett  claims,  the  steward's  conduct 
to--take  off  the  illegal  interest  for  the  purpose  of  making 
friends  is  legitimately  law-abiding,  which  drives  the  master  to 
acclaim  his  steward,  although  reluctantly. 
Despite  his  assumption  of  farm  tenancy  as  the  background  of 
this  parable  which  has  been  a  dominant  theory  among  scholars, 
Fitzmyer's  opinion  on  this  issue  is  by  and  large  on  the  same 
track  as  Derrett,  because  he  also  tends  to  interpret  this  parable 
in  light  of  the  practice  of  usurious  loans.  A  difference  between 
the  two  theories  is  that  for  Fitzmyer  the  interest  component 
suggested  by  Derrett  is  the  steward's  commission. 
58  Thus,  acco- 
rding  to  Fitzmyer's  solution,  the  steward,  an  estate  manager  for 
an  absentee  landlord,  who  also  handles  the  usurious  loan  with  his 
master's  sanction,  -turns  out  to  forego  his  share  of  the  profits 
coming  from  business  dealings,  and  since  the  master  does  not 
suffer  any  loss  whatever,  it  is  plausible  that  the  master  in  v.  8 
51)  Derrett,  'Zav,  72. 
S8)  pits'2er,  Conneaterl,  1101.  This  hypothesis  of  litstler  was  initially  proposed  by  M.  D.  Gibson  in  1903 
("on  the  parable  of  the  Unjust  Steward",  Brpf1z  14  [19031,334),  but  did  not  attract  wach  attention  at  that 
tile.  Ralf  a  century  later  in  1950,  however,  P.  Dichter,  picking  up  this  assumption  again,  developed  Gibson's 
main  idea  in  his  article,  "The  Parable  of  the  Dishonest  Steward  after  Oriental  Conceptions"  (CNg  12  (1950), 
121-131),  and  it  was  finally  3.  litsoser  who  in  1974  Lade  it  fully  blossom,  embellishing  the  essence  of  the 
hypothesis,  so  that  it  appears  to  have  become  one  of  the  lost  appealing  theories  in  this  area.  Cf.  A.  D.  Killer, 
"The  unjust  Steward",  Brptio  15  (1903-3),  332-334. 
others  who  take  similar  approaches  to  this  are  J.  A.  Findlay,  The  Cospel  iccordtc9  to  St  late  (London: 
SCM,  1937),  177;  Ellis,  Cowentzrl,  200-201;  Mornes,  BcoDoel,  140.  Meanwhile,  food,  "Luke  avi.  81,126,  sets 
forth  a  slightly  different  solution,  presupposing  that  the  steward  broke  the  law:  "the  steward  was  normally 
given  a  certain  discretion  to  remit  some  portion  of  the  rent,  if  the  tenant  could  plead  a  bad  crop  or  family 
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acclaims  the  way  the  steward  handles  his  crisis  to  ensure  his 
future  security  by  making  friends  at  the  expense  of  his  own 
profits,  and  Jesus  in  v.  9  recommends  the  action  of  the  steward 
as  a  good  way  to  cope  with  a  crisis. 
59)  Taken  together,  these 
two  theories  have  made  valuable  contributions  in  some  aspects  to 
a  better  understanding  of  this  parable,  so  for  some  time  they 
have  enjoyed  a  rather  good  reputation  in  this  area. 
'° 
However,  a  few  drawbacks  have  been  pointed  out  in  criticism 
of  these  theories.  First,  there  is  no  explicit  reference  at  all 
in  the  given  text  to  the  commission  or  the  interest  on  which  the 
, 
proponents  of  these  theories  depend  in  construing  the  par- 
able. 
61)  In  other  words,  as  far  as  the  text  goes  in  vv.  5-7, 
-.  there  is  nothing  to  suggest  that  a  part  of  the  debts  belongs  to 
the  steward;  rather,  the  whole  of  the  debts  is  owed  to  the  mas- 
ter.  62)  In  addition,  it  is  to  be  noticed  against  Fitzmyer  that 
a  recent  study  of  the  contemporary  loan  system  of  Egypt  performed 
by  Kloppenborg  shows  us  that  "there  is  never  any  indication  of 
how,  if  at  all,  the  agent  is  to  be  remunerated...  there  was  no 
uniform  means  for  the  remuneration  of  household  managers". 
63) 
59)  Apparently  litsaier,  Couentarl,  1095-1104,  seems  to  combine  into  one  the  motif  of  almsgiving  noted 
in  Derrett's  argument  and  that  of  eschatology  proposed  by  Jereiias.  Hoverer,  in  fact,  he  appears  sceptical 
about  the  motif  of  almsgiving  as  a  point  of  this  parable,  and  to  feel  more  comfortable  with  that  of  escha- 
tology.  As  for  the  motif  of  eschatology,  however,  iloppenborg  encouraged  by  J.  D.  Crossan  ("the  Servant  Parable 
of  Jesus",  Sei  1  (1914])  notes,  "let  nothing  in  the  parable  evokes  an  apocalyptic  situation'  ('Dishonoured 
Master",  *  418). 
60)  Cf.  Iloppenborg,  "Dishonoured  Master",  486-1. 
61)  Cf.  Kloppenborg,  "Dishonoured  Master',  481;  Parrott,  "Collection",  503. 
62)  Scott,  "Master's  Praise",  111. 
63)  Bloppenborg,  "Dishonoured  Master',  481.  Cf.  Cicero,  Republic,  1.61.  K.  I.  Bailey  (Poet  and  Peasant  and 
tlroagb  Peasant  rtes  (Grand  Rapids:  Eerdoaas,  1988)),  90,  also  argues  against  Eitswler  in  particular  that 
'according  to  Jewish  Law,  if  an  agent  buys  for  less  or  sells  for  more  than  the  price  specified  by  the  prin- 
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Against  Derrett's  argument  as  well,  Kloppenborg  also  suggests  an 
important  criticism:  it  was  not  secret  but  public  practice  that 
the  laws  prohibiting  usury  among  the  Jews  were  not  kept  properly 
at-  that  time.  64  So  "Derrett's  argument  that  the  action  per- 
formed  by  the  unjust  steward  is  law-abiding  misses  the  point  of 
the  parable,  because  such  laws  did  not  exist  any  more  in  reality. 
Parrott  also  criticizes  these  theories,  stating  that  they  made 
aýmistake-because  they  relied  upon  wrong  literary  evidence  which 
was  "codified"  not  in  'the  early  first-century  C.  E.  but  in  the 
early  third  century  C.  E.  65)  Second,  if  these  theories  are  to  be 
accepted,  there  seems  to  be  no  reason  why  the  steward  is 
described  as  sfjc  &6%x{  ac  in  v.  8  at  the  end  of  the  parab1  e66)  ,, 
rather  he  could-suitably  be  called  Stxatoi;  because  he  gives  up 
either  his  own  profit,  i.  e.,  the  commission,  or  the  illegal  gain 
from  usury,  in  order  to  help  his  neighbours  in  need. 
67)  There- 
fore.  it  is  less  likely  that  we  can  have  confidence  to  accept  this 
63)ý￿,  continued) 
cipal,  the  extra  profits  belong  to  the  principal,  not  to  the  agent'.  lote  should  be  taken  of  T.  5  that  the  debt 
is  owed  to  the  master,  not  the  agent. 
64)  After  examining  literary  evidence  about  loan  agreements  in  Egypt  and  Palestine  involving  Jews, 
[loppenborg,  "Dishonoured  !  (aster",  484,  attacks  the  assumption  shared  by  Pitswrer  and  Derrett  that  "Jewish 
lenders  in  general  felt  at  least  occasional  compulsion  to  observe  the  biblical  injunctions  on  usury  aad  that 
the  audience  of  Jesus'  parable  would  recognise  this',  and  argues  that  "the  prescription  against  usury  in  Deut 
15,7-8;  23,20-21;  hod  22,2  and  Lev  25,36-37"  was  ignored.  for  more  detail,  see  ibid,  484-486.  Cf.  firth, 
"unrighteous  Steward',  95. 
65)  Parrott,  "Collection",  503. 
66)  Tapel,  "injustice',  219;  Fletcher,  "Riddle",  22;  Parrott,  'Collection',  503.  Iosoala's  point  ("The 
Parable  of  the  Unjust  steward  in  the  Light  of  Qutran",  in  Studies  Issars  and  Series,  2:  17-24)  that  b  oiicov6poC 
t44  dbsdac  in  T.  8  implies  just  a  steward  belonging  to  this  world  seems  unsatisfactory  because  it  does  not 
take  into  account  the  immediate  relation  between  this  phrase  and  the  parable  in  the  context  (cited  from  Loader, 
"Roque",  526).  litsarer  unnaturally  confines  the  'injustice'  to  the  allegation  of  vv.  1-2. 
67)  Loader,  "Rogue",  526.  Parrott,  "Collection",  501,  holds  that  attempts  to  portray  the  unjust  steward 
is  a  favourable  light  "gloss  over  the  criminal  act  of  the  steward'  (cf.  502-3).  Cf.  Scott,  "Master's  Praise", 
177;  Topel,  "Injustice",  218. f.  Lake's  riet  of  Stevzrdsll  p  174 
theory  as  a  right  answer  to  the  problems  which  arise  from 
interpreting  this  parable. 
r(ii)  The  second  (and  traditional)  view  is  that  the  unjust 
steward  is  wrong  throughout,  leaving  nothing  good  in  his  conduct. 
Older  versions  of  this  interpretation  generally  failed  to  take 
into  account  the  legal  and  socio-economic  situation  presupposed 
in  this  parable,  whose  consideration  made  Derrett's  and  Fitz- 
myer's  approaches  appear  so  convincing.  However,  the  more  recent 
approach  of  Kloppenborg  both  applies  socio-economic  knowledge  to 
the,  interpretation  of  the  parable  and  exposes  the  weakness  in 
Derrett's  and  Fitzmyer's-theories.  Even  though  it  is  regretted 
for.  our  case  that  his  main  theme  is  not  related  to  almsgiving  nor 
the:  theme  of  material  possessions,  but  to  "a  challenge  of  the 
social  codes  of  honour  and  shame", 
") 
yet  his  handling  of  the 
theme  of  material  possessions  that  is  our  concern  here  seems  to 
be  fairly  persuasive,  because  it  came  into  existence  after  his 
extensive  review  and  examination  of  the  major  hypotheses  which 
have  been  submitted  to  date  in  this  field,  such  as  those  of 
Jeremias,  Fitzmyer,  and  Derrett.  i9) 
If  we  follow  his  theory,  the  explanation  of  the  parable 
would  be  as  follows.  The  unjust  steward  is  informed  of  his 
dismissal  by  his  master  due  to  his  mismanagement  of  his  master's 
capital  and  property,  but  instead  of  repentance,  by  reducing  at 
his  disposal  a  large  amount  of  debt  which  the  debtors  owe  to  his 
68)  iloppenborg,  "Disbononred  Master",  494.  Scott,  "Master's  Praise',  is  also  in  this  line  of  interpreta- 
tion:  "low  the  parable  challenges  the  reader's  implicit  world  by  challenging  the  way  justice  operated  in  that 
world.  The  parable  presents  a  counter-world  to  the  reader's  normal  world"  (181). 
69)  Although  D.  s.  Parrott's  article,  "Dishonest  Steward",  is  more  recent  in  this  area  among  the  articles 
available  tome,  it  is  some  distance  from  our  concern  because  it  focuses  mainly  on  the  theme  of  forgiveness, 
so  does  not  have  much  to  do  with  the  motifs  of  alnsgiving  and  wealth. 6.  Late's  Pier  of  Stewardship  175 
master, 
1  he  engages  in  further  misconduct  to  disperse  his 
master's  wealth  for  the  purpose  of  preparing  his  own  future  after 
being  sacked.  Nonetheless,  although  this  wrongdoing  made  by  the 
unjust  steward  causes  the  master  to  lose  more  of  his  capital,  the 
master  acclaims  the  way  his  steward  overcomes  his  crisis,  since 
hemakes-friends  for  his  future  by  giving  away  to  those  in  need 
some  of  the  material  possessions  of  which  the  steward  is  still 
in  charge.  Kloppenborg  is  particularly  interested  in  the  way  that 
the  master's  surprising  response  at  the  end  overturns  cultural 
expectations  of  his  concern  for  his  own  honour. 
There  is  one  element  that  these  two  differing  views  share 
in:  common,  that  is,  the  fact  that  the  master  praises  the  unjust 
steward.  But  this  fact  drives  those  in  the  second  category  to 
face  a  seeming  contradiction;  how  can  the  master  recommend  such 
a  rogue?  Thus  regarding  this  dilemma  proponents  of  these  theories 
have  suggested  a  variety  of  ideas  to  solve  this  problem, 
11) 
such  as  'irony',  12)  'injustice',  73) 
and  'controversy.  'i!  ) 
7,100  baths  equal  1,000  denarii,  and  100  core  equal  2,500  denarii.  What  is  interesting  in  this  figure 
is  that  the  amount  the  steward  reduces  an  behalf  of  the  debtors  is  nearly  the  same  in  value  (Jeremias, 
Par  tiles,  `  181). 
71)  By  and  large,  these  group  of  scholars  share  a  view  in  cannon  that  Jesus  in  the  Gospels  is  seen  "to 
shock  people  and  so  break  open  their  awareness  for  new  insight'  (Loader,  "Roque',  532);  Fletcher,  "Riddle", 
24:  "in  the  kingdom  most  of  the  conventional  standards  and  Values  of  man's  society  are  upended";  Topel, 
"Injustice",  225:  "'laws'  like  Jesus'  violate  our  human  traditions  and  concepts  of  the  justice  of  cell-ordered 
society.  They  are  unjust". 
*_Yil  72)  Assuming  for{pK$ovtp6cepos  (r.  8)  as  having  'a  lightly  scornful  or  derogatory  overtone", 
11etcher,  "Riddle',  27-30,  argues  that  irony  is  the  key  to  properly  appreciate  the  meaning  of  the  parable.  Bis 
point  of  argument  can  be  noted  in  the  following  passage:  "The  sons  of  this  world  are  shrewd;  they  are  sharp 
and  clever  in  a  way  which  those  who  are  sons  of  light  are  not  to  envy,  and  even  less  to  try  to  emulate.  You 
cannot  keep  pace  with  the  cleverness,  the  kind  of  astutely  self-interested  dealing  admired  in  the  present 
world,  and  still  be  a  citizen  of  the  kingdom  of  Cod.  The  two  do  not  six.  Jesus  makes  the  point  ironically;  then 
he  makes  Win  a  very  explicit  and  unmistakable  statement"  (28). 
I3)  The  intention  of  Topel's  article  is,  as  he  admits  (217,  no.  4),  to  publicize  Fritz  Maass'  main  point 
in  his  interpretation  of  this  parable:  'Maass  calls  attention  to  the  fact  that  the  steward  is  called  unjust 
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(iii)  Now  then  bearing  in  mind  this  result  of  our  survey  of 
the  previous  works  done  in  this  area,  let  us  examine  a  couple  of 
points  which  have  been  referred  to  earlier  as  the  problems  which 
make  this  parable  difficult  to  interpret. 
'°'  First,  how  can  the  master  applaud  such  a  rascal?  To  answer 
this  question,  what  is  to  be  noticed  initially  is  that  it  is  not 
the  unjust  steward  himself  but  his  way  of  behaviour  that  attracts 
the-praise  from  the  master. 
7"  This  aspect  derives  from  bit 
"poyiuec  kxo{T)aev  in  v.  8.  In  other  words,  the  unjust  steward 
himself  is  not  wise  but  he  acts  wisely. 
76)  Although  he  acts 
unjustly,  he  acts  prudently,  and  it  is  his  prudence  rather  than 
his  injustice  which  is  praised  by  his  master.  Or,  to  put  it 
another  way,  although  the  content  of  the  steward's  behaviour  is 
unjust,  its  mode  is  prudent  and  it  is  the  mode  which  attracts  the 
73)(.  -..  continued)  1 
by  the  lord  precisely  in  the  act  of  praising  bii  (vs.  8),  and  then  proceeds  to  speak  of  forgiveness  in  a  way 
which  sees  'unjust'  to  ordinary  Win  judgment  as  the  most  profound  meaning  of  the  parable"  (217). 
`  »)  Loader,  "Rogue",  regards  this  parable  as  one  of  the  parables  reflecting  controversy  related  to  other 
major  motifs  noted  in  Lake,  such  as  the  iotifs  of  reversal,  debt,  the  taster  and  slave  relation,  and  authorized 
and  unauthorised  agency.  In  this  category,  he  includes  almost  all  parables  in  Luke.  This  assertion  of  his  is, 
as  he  implies,  in  fact  based  on  allegorical  interpretation  focusing  on  Christologl  (521-531).  Bis  main  thesis 
in  his  article  is  as  follows:  'It  is  to  be  read  in  the  light  of  the  apposition  he  [Jesus]  faced  fron  those  who 
objected  to  hin  as  a  rogue,  a  would-be  servant  of  God,  who  operated  without  proper  authority  in  offering 
acceptance  and  forgiveness  to  sinners'  (519). 
1ST  Plummer,  Coaaentarj,  385. 
76)  Relying  on  this  point,  Gichter,  'Oriental  conceptions",  124,  contends  that  the  action  of  rebate  taken 
by  the  steward  was  not  dishonest,  and  he  was  called  dishonest  'before  he  perforsed  his  last  leisure'  (cf.  Ibid, 
131;  firth,  "Unjust  Steward",  95).  If  we  are  allowed  to  follow  this  theory,  the  steward  is  dishonest  and 
unfaithful  so  as  to  Waste  his  caster's  capital,  but  his  subsequent  action  should  not  be  regarded  as  such,  since 
it  is  either  law-abiding  or  to  live  up  his  on  profits  for  the  benefit  of  those  in  need.  This  contention  of 
Gichter  results  from  his  inclination  for  the  theory  proposed  by  Gibson,  Which  re  have  already  rebutted  after 
serious  discussion. 
Regarding  this  point,  Parrott,  'Collection',  504,  claims  that'btaouo,  2itw  (r.  1)  in  itself  connotes 
criminal  activity"  (cf.  Tapel,  'Injustice',  217,219;  [itsiyer,  Coimeatarf,  1100).  In  relation  to  this,  Tapel, 
'Injustice",  219,226,  holds  that  the  praise  of  the  raster  for  the  prudence  exercised  by  the  unjust  steward 
to  escape  his  predicament  was  'the  meaning  of  the  parable  in  the  earliest  tradition",  and  other  applications 
have  been  added  to  it.  Cf.  Jeremias,  Parables,  47,182;  Loader,  "Rogue",  520-1;  Fletcher,  'Riddle',  15-17; 
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master's  admiration.,  Then  we  now  come  to  see  that  the  content  of 
the  steward's  behaviour  is  depicted  in  a  negative  light  through- 
outwthe  parable. 
»)  But  this  observation  leads  us  to  ask  a  ques- 
tion  why  Jesus  uses-such  an  immoral  figure  in  giving  an  ethical 
lesson  to  the  relatively  moral  disciples  (v.  1).  Can  it  be 
justified?  To  our,  common  sense  it  is  right  that  a  good  goal 
should  be  accompanied  by  -a  good  method.  With  regard  to  this 
objection,  Williams'-suggestion  appears  to  afford  a  sustainable 
answer: 
"This  difficulty  disappears,  once  it  is  realized  that  we  are  dealing 
here  with  a  sort,  of  a  fortiori  argument.  In  two  other  passage  of  the 
third  gospel,  the  behaviour  of  evil  persons  is  treated  as  relevant  to 
-,  -some  issue  under  discussion.  In  neither  of  these  cases  is  the  wicked 
man  held  up  as  an  ideal;  rather,  the  thought  is:  "If  such-and-such  a 
principle  applies  even  in  the  relationships  between  evil  men,  will  it 
not  aDply  all  the  more  in  the  relationship  between  God  and  the  faith- 
ful?  " 
Following  the  first  question,  we  raise  a  second;  how  does 
the  unjust  steward  then  act  so  prudently  that  the  master  is  able 
to  recommend  him?  A  brief  answer  may  be  found  in  the  fact  that 
by  making  good  use  of  material  possessions  which  are  still 
entrusted  to  his  care,  i.  e.,  by  distributing  them  to  those  in 
need,  though  from  selfish  motives,  the  unjust  steward  prepares 
his  future  well  in  the  expectation  that  the  friends,  i.  e.,  the 
77)  on  the  basis  of  reader-response  criticism,  Scott,  largely  relying  upon  vi.  1-2,  particularly  the  word, 
6;  Eß48A  in  V.  1,  suggests  that  the  master  is  a  villain  and  the  steward  is  "a  victim  of  the  rich  man's 
injustice"  (185).  Thus  he  seeks  to  portray  the  master  as  bad  and  the  steward  as  good,  depending  upon  his  basic 
assumption  that  "1  stereotyped  animosity  between  masters  and  servants  is  common  in  Jesus'  parables'  (180). 
Against  this  argument,  L.  N.  Friedel  ('The  Parable  of  the  Unjust  Steward",  CBQ3  [19411),  338,  produces 
a  good  counter-argument,  stating  that  the  fact  that  the  steward  did  not  try  to  defend  himself  would  mean  that 
the  charges  put  forward  against  his  were  true.  Cf.  Bailer,  Poet,  91-98. 
,II  78)  F.  I.  Williams,  "Is  Almsgiving  the  Point  of  the  "Unjust  Steward"?,  IN  83  (1964),  294.  for  the  two 
passages  which  have  an  r  fortiori  argument,  he  refers  to  Lk  11.13  and,  18.6.  Cf.  Gichter,  "oriental  Concep. 
tions",  131;  firth,  "Unrighteous  Steward",  95. 6.  Lute's  Yier  of  StevardsMip  178 
debtors,  would  welcome  him  into  their  houses.  Since  this  must  be 
a  central  point  in  this  parable,  we  will  discuss  now  this  point 
further  so  as  to  explore  fully  the  message  Luke  originally  would 
have  intended  to  convey  to  his  readers.  - 
6.  .2  THE  MODEL  INTENDED  BY  LUKE 
In  order  to  discuss  properly  the  key  point  of  this  parable 
it  appears  that  three  elements  are  to  be  explored;  the  context, 
the  meaning  of  the  debt  (6#etlo),  and  the  reciprocity  ethic. 
First,  let-us  look  into  the  context  around  the  parable.  As  far 
as  the  context  is  concerned,  it  seems  that  prior  concern  should 
be  accorded  to  the  passages  that  follow  the  parable  (vv.  9-13). 
They  are  generally  acknowledged  as  Luke's  own  commentary  on  the 
parable  revealing  his-  intention  to  show  his  readers  how  to 
interpret  the  parable. 
19)  What  interests  us  in  these  passages  is 
that  they  show  that  the  focus  of  this  parable  is  not  the  behav- 
iour  of  the  master,  as  Kloppenborg,  80)  Scott,  ") 
and  Loader") 
"79)  Cf.  iloppenborg,  "Dishonoured  Raster",  475:  "Besides,  the  implication  of  T.  9  that  sealth  is  both  a 
serious  threat  to  Christian  faith  if  it  is  mishandled,  and  a  leans  of  benefaction  and  reconciliation  is  so 
congenial  to  Lnkan  editorial  interests  that  it  is  quite  Well  that  T.  9  is  a  Lukan  couentar2  on  T.  40"  Cf. 
?  Opel,  'Injustice",  220.1  large  percentage  of  the  discussion  of  this  parable  in  recent  scholarship  is  concer- 
ned  to  uncover  the  'original  meaning'  of  the  parable  as  spoken  by  Jesus  as  in  its  pre-Luton  form.  But  our 
concern  is  vith  Luke's  understanding  and  use  of  this  parable,  and  for  this  purpose  the  appended  statements  in 
vi.  9-14  are  crucial. 
80)  Focusing  on  T.  9,  Kloppenborg,  'Dishonoured  Master",  479,  seems  to  believe  that  he  obtains  a  ground 
on  which  to  shift  the  focus  of  the  parable  from  the  steward  to  the  master.  But  this  observation  appears  to 
unduly  ignore  the  implication  of  T.  9  Which  be  has  suggested  is  'a  Lnkan  commentary'  (115),  and  that  of  the 
other  inserted  passage,  i.  e.,  Tr.  10-13,  which  deal  WAIT  with  the  use  of  material  possessions  of  which  an 
example  is  shown  in  the  activity  of  the  steward  in  the  parable.  Cf.  B.  Byrne,  'Forceful  Stewardship  and 
ieglectful  wealth:  i  Contemporary  leading  of  like  16',  Ptclfict  1  (1988),  4-5. 
81)  'Kaster's  Praise',  181-8. 
82)  According  to  their  argument,  the  parable  is  to  be  explicated  as  follows:  This  activity  done  by  the 
steward  means  a  great  financial  damage  to  the  caster,  but  a  great  favour  to  the  debtors,  so  that  the  master 
can  be  acclaimed  as  a  benefactor  by  them  and  the  community  as  well.  Of  course,  the  master,  if  he  wants,  is  able 
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argues,  but  that  of  the  unjust  steward,  83)  because  they  are 
mainly  concerned  with  the  motif  of  wealth.  84)  This  is  particu- 
larly  disclosed  at  v.  9;  the  action  taken  by  the  unjust  steward 
to  ease  the  debtors  of  their  financial  burden  is  identical  to  the 
implication  of  v.  9,  because  it  would  mean  that  he  makes  friends 
by  means  of  unrighteous  mammon.  85  In  consequence,  there  is  good 
reason  to  hold  that  the  action  taken  by  the  unjust  steward  can 
be  referred  to  as  equivalent  to  almsgiving. 
86) 
Then  what  can  we  say  about  vv.  10-13?  At  first  glance,  the 
focus  of  these  verses  appear  to  deviate  from  the  main  point  of 
the  parable. 
87  In  other  words,  if  we  tend  to  interpret  the 
parable  in  terms  of  vv.  8-9,  then  the  implication  of  these 
passages  might  seem  to  be  opposite  to  that  of  the  parable,  since 
vv.  10-13  appear  to  understand  the  parable  in  a  negative  way, 
whereas  vv.  8b-9  suggests  it  contains,  in  at  least  some  features, 
82)(...  continued) 
to  regain  by  force  the  amount  that  his  steward  rebates  for  the  debtors,  but  it  would  mean  to  deprive  hill  of 
honour  and  reputation  which  has  already  been  earned  fron  his  steward's  action.  In  a  situation  like  this,  it 
would  be  likely  that  the  master  feels  forced  to  approve  the  steward's  action  in  order  to  save  his  honour  and 
reputation,  which  would  have  been  highly  important  in  an  ancient  society  where  honour  and  respect  is  highly 
cherished  among  the  wealthy  and  those  in  power. 
83)  Lichter,  "Oriental  conceptions',  122. 
84)  Byrne,  "Forceful  Stewardship",  4-5. 
85)  The  material  possessions  he  uses  for  this  purpose  can  be  rightly  called  'dltdoC',  for  they  are  not 
his  but  his  master's  (cf.  &U6tpiov  in  T.  11).  This  point  derives  from  the  fact  that  the  steward  uses  them 
nolawfolly  not  following  the  rule  he  should  keep  as  a  steward.  Cf.  Williams,  "Ilmsgivinq",  295;  Parrott, 
"collections",  500. 
86)  Moines,  Bcoioxr,  162-113;  Marshall,  Coameatirr,  621;  Grandnann,  Was,  321.  Cf.  Ireland,  Stevardship, 
in,  115.  In  opposition  to  the  idea  of  almsgiving  as  a  iaii  aatif  of  this  parable  which  he  considers  to  be 
merely  "self-interested  philanthropy",  Fletcher,  "Riddle",  2S,  argues  that  "the  thrust  of  these  sayings  is  to 
focus  the  disciple's  interest  and  concern  on  the  kingdom  of  cod'. 
However,  his  contention  seems  to  result  largely  fron  an  inadequate  appreciation  of  the  iuediate 
contest  of  the  parable,  such  as  the  appended  sayings  of  Jesus  (vv.  9-13)  and  the  parable  of  Rich  Nan  and 
Lazarus. 
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a  positive  model  to  be  imitated.  88)  As  regards  this  aspect, 
however,  Byrne's  interpretation  seems  to  be  plausible: 
"Within  the  literary  unity  of  the  whole,  however,  the  notion  of 
stewardship  stated  in  w  10-12  undergoes  transformation.  Paradoxically, 
in  the  broad  Christian  perspective  the  Rogue  Steward  becomes  the 
Faithful  Steward.  True  stewardship  involves  precisely  his  unscrupulous 
casualness  with  respect  to  wealth.  Throw  it  away  to  the  poor  in  order 
to  ensure  heavenly  credit.  Money  or  'mammon'  becomes  a  rival  master. 
Only  yken  its  claim  is  wholly  rejected  can  one  faithfully  serve  God  (v 
If  this  point  is  properly  taken  into  account,  Byrne's  contention 
that  the  entire  context  of  vv.  1-16  displays  "an  ultimately 
coherent  teaching  about  wealth"  does  not  appear  unreasonable, 
even  if  some  internal  tensions  remain.  90)  Moreover,  we  should 
not  fail  to  recognise  the  significance  that  the  parable  of  the 
Rich  Man  and  Lazarus  has  in  contrast  to  this  parable.  91)  The 
reaction  of  the  Pharisees  (16.14)92)  to  Jesus'  teaching,  "You 
88)  Williams,  "elnsgiving",  296,  tries  to  explain  this  apparent  contradiction  as  follows:  , The  gentile 
auditor  (let  us  say)  would  tend  to  fii  upon  the  steward's  immorality,  rather  than  upon  the  act  per  se  of  giving 
away  money,  as  the  story's  focus,  and  would  try  fron  this  point  of  view  to  draw  the  moral.  iss.  10-13  are  a 
commentary  attempting,  with  some  difficulty,  to  do  this'. 
Meanwhile,  focusing  on  the  these  of  'prudence  and  justice'  as  a  key  point  of  the  parable,  Friedel, 
'unjust  steward',  appears  to  seek  an  answer  to  the  contradiction  by  means  of  contrast:  "while  the  lesson  of 
prudence  is  illustrated  by  the  similar  conduct  of  the  steward,  that  of  justice  is  introduced  by  the  contrary 
justice-defying  etanple  of  the  sane  person.  There  is  no  roan  for  any  doubt  that  the  lesson  of  justice  contained 
in  verses  10-13  forms  an  integral  part  of  our  parable.  For  the  steward's  prudence,  which  is  divorced  from 
justice,  is  the  dark  background  on  which  our  Lord  takes  the  unsullied  immaculateness  of  the  inseparable 
Christian  virtues  of  prudence  and  justice  stand  forth  in  bold  and  sharply  contrasted  relief'  (347). 
"'  89)  Birne,  "Forceful  Stewardship",  1.5. 
90)  Ibid.  Cf.  Tannehill,  larratiºe  Unity,  130-1;  Talbert,  leading  £nke,  153-155. 
91)  Talbert,  Reading  Late,  153;  Tannehill,  I,  rratiPe  Oait,,  130-1;  Pilgrim,  Cood  fers,  129. 
92)  By  Lk  16.14  where  the  Pharisees  depicted  as  lovers  of  money  are  sneering  at  Jesus,  we  may  assume  that 
Lake  represents  them  as  present  when  Jesus  tells  the  story.  So  they  are  lost  likely  to  have  heard  the  parable, 
Thus  as  in  the  parable  of  the  Great  Banquet,  the  Pharisees,  the  Bich  Man  in  disguise,  to  whom  Jesus'  teaching 
is  addressed,  would  be  regarded  as  representative  of  the  wealthy  in  Luke's  community.  Therefore  it  leads  us 
to  the  conclusion  that  the  Lukan  Jesus  points  out  critically  the  inconsistency  in  the  lives  of  those  who  love 
money,  living  in  Injury,  and  think  that  being  a  descendant  of  Abraham  guaranteed  salvation.  Cf.  Schmidt, 
lostilitý,  155-7. 
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cannot  serve  God  and  Mammon"  (16.13),  appears  to  connect  the 
parable  of  the  Unjust  Steward  and  the  parable  of  the  Rich  Man  and 
Lazarus.  Many  commentators,  taking  note  of  the  relation  between 
the  two  parables,  have  suggested  that  in  terms  of  the  right  use 
of  wealth  the  parable  of  the  unjust  steward  presents  at  least  a 
partially  positive  model  to  be  emulated,  whereas  the  parable  of 
the  Rich  Man  and  Lazarus  introduces  a  wholly  negative  model  to 
be.  eschewed. 
93)  In  this  sense,  it  has  also  been  claimed  that  Lk 
16  as  a  literary  unit  has  a  continuity  of  one  theme,  i.  e.,  the 
right  use  of  material  possessions. 
91) 
Secondly,  in  this  connection  it  is  worth  considering  the 
system  of  reciprocity  that  is  said  to  have  been  prevalent  in  the 
Graeco-Roman  world  around  Luke's  time.  95)  This  ethic  dictates 
that;  to  help  one's  friends  financially  means  in  fact  to  lend 
money  to  them,  and  the  recipient  must  give  back  the  benefits  he 
received  to  his  friends  later  when  needs  will  have  occurred  to 
them.  In  view  of  this  ethic,  we  can  see  that  the  unjust  steward 
appears  to  act  prudently  because  he  helps  the  two  debtors  in 
great  need  reducing  a  large  amount  of  debt,  which  in  fact  means 
that  he  lends  a  great  deal  of  money  to  them  for  which  the  two 
debtors  should  feel  a  responsibility  to  reciprocate.  This  idea 
continued) 
Meanwhile,  Kealand  (Parertl,  46-49),  Caird  (Coieestaj,  191),  Manson  (Sag1ags,  296-301),  and  Bunter 
(Parables,  83-84),  suggest  that  the  parable  is  addressed  to  the  Sadducees  because  they  dent  the  resurrection 
and  the  life  after  death.  This  would  be  a  helpful  suggestion  indeed,  if  the  Ireediate  context  directly  or 
indirectly  referred  to  them.  Presumably  they  are  talking  about  the  sit:  Im  Leben  Jesu. 
93)  Talbert,  leading  Late,  159;  Williaas,  "Slnsgiving",  294;  Topel,  "Injustice",  221-2;  Plummer, 
Couestarl,  390. 
94)  Byrne,  "forceful  Stewardship",  2-3. 
95)  Kloppenborg,  "Dishonoured  Master",  491;  Karris,  "Poor  and  Bich",  120-1;  Gichter,  "Oriental 
Conceptions',  130;  Koanes,  lemexf,  141-3. 6.  Line's  Vies  of  Steivardsbip  182 
to  help  those  in  need  and  the  poor  in  any  manner  is  echoed  in  Lk 
14.12-14,  and  reiterated  in  the  parable  of  the  great  banquet  in 
Lk  14.16-20  which  exploits  this  motif.  Thus  the  unjust  steward 
can  be  presented  as  a  model  who  makes  use  of  material  possessions 
in  a  right  way  by  distributing  them  to  those  in  great  debt. 
Therefore,  it  would  appear  that  the  master  acclaims  the  way  the 
steward  deals  with  his  crisis  in  v.  8,  whereas  Jesus  recommends 
his  handling  of  possessions  for  the  purpose  of  almsgiving. 
96) 
In  this  connection,  we  should  ask  who  the  $UUouc  are  in  v.  9:  "And  I  tell  you, 
make  friends  for  yourselves  by  means  of  unrighteous  mamm,  so  that  when  it 
fails  they  may  receive  you  into  the  eternal  habitations".  Sane  assert  with 
respect  to  this  word  that  it  does  not  imply  the  recipients  benefited  by  the 
steward,  but  the  angels  as  circumlocution  for  God,  i.  e.  God  himself.  '  But 
it  should  be  considered  that  in  the  context  the  subject  of  6  Vtat  is  $tAon; 
in  the  principal  cctuse,  and  nowhere  in  the  New  Testament  are  the  angels 
depicted  as  $tAot.  Thus  if  we  cannot  find  such  an  example  in  the  New 
Testament,  particularly  in  Luke's  work,  then  it  could  not  be  argued  to  be  a 
clue  to  interpretation  of  Wcuc  in  this  passage. 
But  when  we  compare  SgWVtat  in  16.9  with  691.  opat  in  9.5,48  (cf.  Jas991.45), 
"possibly  the  $c  lot  are  to  be  understood  as  procuring  the  reception.  When 
we  take  this  position  on  $tlarc,  what  v.  9  takes  manifest  is  that  if  a  steward 
helps  those  in  need  by  means  of  wealth  entrusted  to  him,  they  who  cannot 
recampense  in  this  worliould  witness  to  his  good  behaviour  in  that  world  and 
welcome  him  (891avtat).  This  idea  can  also  be  detected  in  the  parable  of 
the  Great  Banquet  which  follows  Jesus'  exhortation  about  this:  "when  you  give 
a  feast  invite  the  poor,  the  maimed,  the  lame,  the  blind,  and  you  will  be 
blessed,  because  they  cannot  repay  you.  You  will  be  repaid  at  the  resurrection 
96)  Villjams,  "Ilasgiring",  293-4,  presents  a  different  solution  as  regards  the  notice  by  which  the  steward 
helps  the  debtors,  which  comes  from  the  biblical  evidence:  "eschatological  self-interest".  Thus  arguing  that 
sole  passages  in  the  synoptic  gospels  referring  to  alisgiving  "make  frequent  use  of  this  type  of  notiration", 
he  enumerates  Lk  6.38,12.33f.,  14.13f.,  16.19-31,  and  18.22,  for  this  category  into  which  he  pats  this 
parable. 
91)  Jeremias,  Parables,  46;  cf.  Grundsana,  laus,  321. 
98)  Schweizer,  We,  126,  argues  that  "in  the  rabbinic  writings,  the  third  person  plural  is  often  used 
periphrastically  for  cod%  ionetheless  it  seers  hardly  feasible  that  his  principle  can  apply  directly  to  the 
Jew  Testanent. 
99)  P1nuer,  Coueatarf,  386.  In  this  sense.  T.  9  my  wean  that  the  best  nay  of  the  use  of  aaterial 
possessions  is  to  provide  help  for  the  needy. 
100)  7.  j.,  tarrar,  St.  Laie  (Caabridge:  University  Press,  1899),  265;  Byrne,  "Borceful  Stewardship",  4-S. I.  Late's  iiev  of  Stevardsdip 
of  the  just"  (Lk  14.13-14).  101) 
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Thirdly,  it  is  worth  asking  who  are  the  beneficiaries  in  the 
parable.  Most  have  taken  the  background  as  farm  tenancy,  with  the 
steward  as  an  estate  manager  and  the  debtors  as  impoverished 
tenants.  It  is  possible  to  argue,  against  this,  that  the  large 
sums  of  money  involved  suggest  wealthy  merchants  or  traders 
rather  than  poor  farmers.  1021  Since  the  parable  itself  gives 
such  scanty  detail,  it  is  impossible  to  be  sure.  But  even  in  the 
latter  case,  the  relief  of  debt  is  so  large  as  to  mean,  in 
effect,  a  form  of  almsgiving. 
Therefore,  it  may  be  noted  that  in  Luke's  mind  the  stress 
of  this  parable  is  laid  on  the  right  use  of  material  possessions 
entrusted  to  the  steward, 
103)  the  best  way  of  which  is  to  dis- 
tribute  it  for  helping  the  needy,  which  in  turn  may  be  regarded 
as  heaping  up  treasure  in  heaven  (16.9;  cf.  12.33). 
6.3.3  THE  STEWARD  FIGURE 
With  regard  to  stewardship,  we  are  able  to  notice  some 
important  elements  linked  to  it  which  we  have  already  drawn  from 
the  previous  parable.  First,  here  is  the  finiteness  of  steward- 
ship:  the  steward  is  seen  as  not  having  any  possessions  and 
property  of  his  own,  but  as  taking  care  of  his  master's  capital 
and  property  until  the  master  suddenly  summons  him  to  turn  in  the 
101)  counting  on  rabbinic  literary  evidence,  such  as  Pirge  lbotb  4,11  and  Saba  9atra  101,  Williams, 
"elasgivinq",  295,  suggests  an  interesting  idea  that  $tlot  are  alisdeeds  theuelres  personified.  But  since  this 
Tier  lacks  teitual  evidence  fro`  Luke's  fork,  it  appears  to  be  pressed  too  such. 
102)  ýlappenborq,  "Dishonoured  !  (aster",  482. 
103)  Ireland,  Stevirdsbip,  217. a.  Late's  Zier  of  Sterardship  184 
account  of  his  stewardship  (vv.  1-2).  Thus  what  matters  is  to 
make  use  of  his  opportunity  during  the  period  of  his  being  a 
steward,  and  there  is  a  reward  according  to  the  result  of  his 
work,,  either  praise  or  punishment.  In  support  of  this  thought, 
we  also  find  a  significant  point  as  regards  stewardship  in  v.  12, 
a"part  of  Jesus'  teaching  on  wealth  that  constitutes  the  second 
half.  of  this  story  (vv.  9-13).  Our  attention  is  drawn  here  to  the 
word,  tö  &U6rptov,  which  means  something  belonging  to  someone 
else. 
191)  This  word  reminds  us  of  the  property  and  possessions 
entrusted  to  the  steward  in  vv.  1-2,  of  which  he  turns  out  to  be 
unfaithful  in  his  management  by  squandering.  Thus  it  is  probable 
that,  this  word  can  be  thought  of  as  a  technical  term  to  reveal 
Luke's  notion  of  stewardship;  what  a  steward  possesses  is  not  his 
at  all  but  other's,  i.  e.,  his  master's.  There  is  nothing  of  his 
own. 
105) 
Second,  the  steward  in  this  parable  displays  initially  a  bad 
image  of  a  steward,  because  he  squanders  his  master's  property 
and  assets  by  using  them  at  his  own  will.  Such  a  steward  who 
wastes  wealth  entrusted  to  him  at  his  disposal  cannot  be  a  true 
steward,  and  finally  should  be  dismissed  from  his  position. 
This  negative  portrait  of  the  steward  also  appears  to  tally  with 
that  of  the  unfaithful  steward  in  the  previous  parable  in  Lk  12, 
104)  "Earthly 
vealth  is  not  only  trivial  and  unreal;  it  does  not  belong  to  as.  It  is  ours  only  as  a  loan 
and  a  trust,  which  say  be  withdrawn  at  any  moment.  Heavenly  possessions  are  inense,  real,  and  eternally 
secure"  (Plummer,  Comaeotarl,  386). 
Grundeana,  Lamas,  322,  also  sakes  this  points  "Das  irdische  Cat,  so  wird  is  dritten  der  Sprache 
ausgeführt,  ist  ein  Gut,  das  dem  Menschen  licht  zu  eigen  gehört,  weil  er  es  lassen  maß;  es  ist  fremd  and  bleibt 
ihm  freed,  aber  die  ewige  Cabe  Gottes  soll  ihm  It  eigen  gehören.  " 
.  105)  Cf.  Ireland,  Steoardship,  110-1;  Scheidt,  9ostilitj,  155;  Talbert,  Seadioq  Late,  155;  Morris,  Coanes- 
tary,  249-250;  Celdenhnrs,  Comzestarl,  417;  Marshall,  Coweatarl,  623.  haong  those  mentioned  here  Karshall  and 
Talbert  refers  explicitly  to  "the  idea  of  stewardship'.  Here  to  bp6tEpov  may  mean  the  reward  that  the  Master 
would  give  a  faithful  steward  at  the  end. 6.  Lute's  Piep  of  Sterardsbip  185 
which  eventually  costs  them  their  stewardship  (v.  2). 
Since  these  two  lessons  are  found  in  chapter  12  as  well,  it 
may  be  concluded  that  these  indicate  a  developing  consistency  in 
Luke's  idea  on  stewardship.  In  consequence,  these  double  pictures 
of  the  stewards  in  both  parables  enable  us  to  confirm  that  those 
elements  mentioned  above  are  basic  and  principal  to  stewardship. 
In  addition  to  these  points,  the  recurrence  of  4povlpvC  (v.  8= 
12.42,  adjective)  might  be  an  index  of  Luke's  intention  to 
include  'prudence'  as-  an  indispensable  element  that  is  required 
of-a  good  steward. 
Finally,  there  is  one  thing  which  interests  us  in  regard  to 
stewardship,  that  is,  Luke's  use  of  a  variety  of  terms  explicitly 
indicating  stewardship,  such  as  otxovSpoc  (vv.  1,3,8  =3 
times),  otxovopta  (vv.  2,3,4  =3  times),  and  oixovoptc  (v.  2). 
The.  frequency  of  Luke's  use  of  related  terms  in  this  single 
passage  (unique  to  Luke)  shows  that  Luke  has  particular  interest 
in`this  motif. 
6.3.4  SW  RY  UD  CONCLUSION 
Taking  together  what-  we  have  discussed  thus  far,  we  may 
summarise  as  follows.  The  unjust  steward  in  this  parable,  to 
overcome  the  crisis  confronting  him,  invests  the  material 
possessions  of  another,  i.  e.,  his  master,  in  making  friends  by 
way  of  helping  those  in  need  with  an  expectation,  according  to 
the  reciprocity  ethic  prevailing  at  that  time,  that  they  will 
later  accept  him  into  their  houses  once  he  has  been  stripped  of 
his  stewardship.  Thus,  although  the  action  itself  is  unjust,  both 
the-prudent  mode  of  action  and  its  final  result,  the  relief  of 6.  Luke's  fiep  of  Stevardslip  186 
people  in  need,  might  be  understood  by  Luke  as  a  model  for 
believers  to  follow  in  handling  wealth  entrusted  by  God.  106)  In 
this  sense,  it  is  reasonable  that  the  master  applauds  his  way  of 
using  possessions  for  the  purpose  of  almsgiving,  and  Jesus 
himself  recommends  it  as  'a  way  that  Christian  believers  as 
stewards  should  follow  in  managing  wealth  given  and  entrusted  by 
God.  In  conclusion,  when  we  seek  out  Luke's  particular  emphatic 
aspect  of  stewardship  in  this  parable,  it  is  suggested  that  that 
is.  an  exhortation  as  to  how  a  steward  uses  his  possessions 
rightly. 
6.4  THE  PAMLE  OF  '  TSB  TEUMIJAS  (19.11-27  /  MT  25.14-30) 
6.4.1  THE  COMPOSITIOIJ  OF  THE  PARABLE 
It  has  long  been  in  dispute  whether  or  not  this  parable  in 
fact  consists  of  two  parables,  such  as  the  parable  of  the  ten 
minas  and  that  of  the  throne  claimant  or  the  rejected  king.  The 
opinions  of  scholars  are  by  and-  large  divided  in  this  matter;  one 
side  argues  that  the  so-called  parable  of  the  rejected  king 
cannot  be  regarded  properly  as  a  parable,  but  just  as  an  additio- 
nal  expansion, 
101) 
while  the  other  side  claims  that  two  separate 
parables  are  fused  together  into  one, 
108)  However,  it  seems  to 
be  agreed  that,  in  its  present  focus  at  least,  the  parable  has 
106)  Cf.  Iloppenborg,  "Dishonoured  Master",  475;  Schweizer,  late,  2SS. 
107)  Creed,  Coiz®entarr,  232;  Manson,  Sayings,  313.  Bultaann  and  Schulz  also  are  of  this  opinion  (Marshall, 
Coneatary,  701).  However,  placer,  Coaacetarf,  437,  takes  this  parable  in  its  present  torn  as  a  whole  unit 
which  zaintains  a  consistency,  while,  Evans,  Comweotarj,  668-9,  hold  that  the  passages  added  to  the  main 
parable  are  lade  of  Lake's  literary  work  'to  give  it  (the  parable)  a  new  franevork  and  a  fresh  point'.  Cf. 
Drury,  Parables,  156. 
108)  Jeremias,  Parables,  59;  J.  D.  Crossan,  IS  Parables  (Jew  Iork:  Harper  I  Row,  1913),  100-101.  Ellis, 
Couestarf,  222-223,  regards  this  parable  as  "a  doable  parable  that  carries  two  iotifs'.  8itzayer,  Comoectarl, 
1230-1,  finely  classifies  commentators  opinions  on  this  natter  and  lists  scholars  who  belong  to  each  group. i.  Lute's  Fier  of  Stevardship  187 
two  motifs,  such  as  the  meaning  of  discipleship  and  the  rejected 
king.  As  to  the  meaning  of  discipleship,  scholars  point  out  the 
faithful  and  profitable  service  of  those  who  are  given  responsi- 
bilities,  whether  they  are  the  Jewish  leaders  or  the  apostles. 
On  the  other  hand,  as  to  the  motif  of  the  rejected  king,  it  is 
suggested  that  Luke's  effort  to  correct  a  misunderstanding  of  the 
parousia  is  to  be  noticed. 
In  addition,  there  is  another  unsolved  problem  in  this 
parable:  is  this  parable  of  the  ten  minas  in  Luke  to  be  con- 
sidered  as  a  variant  version  of  the  parable  of  the  talents  in 
Matthew?  In  this  regard,  opinions  do  not  appear  to  be  unified. 
One  group  is  in  favour  of  "one  original  parable  that  lies  behind 
the  two  versions", 
109) 
suggesting  'Q'  material  as  a  common 
source,  whereas  the  other  group  is  against  that  view,  and  claims 
that  the  two  parables  in  Lk  and  Mt  are  "accurate  reports  of  two 
different  parables  and  not  two  reports  of  the  same  parable".  110) 
In  this  context,  what  appears  to  matter  to  our  case  here  is  not 
to  decide  which  view  is  right,  but  appreciate  the  story  as  it  is 
presented  here  in  Luke.  "') 
6.4.2  A  S?  Ei111RDSHIP  PARABLE? 
.  'In  order  to  explore  the  meaning  of  this  parable,  it  would 
be  helpful  to  deal  with  a  question  as  to  why  this  parable  of  the 
;  109)  Karshall,  Connectrrf,  701. 
110)  plnuer,  Coeweetarj,  437;  Bllis,  '  Comrestarf,  222;  fisteLaker,  Parables,  139.  Crossan,  ID  Parables, 
100-1,  contends,  doubting  such  a  coon  source  as  'Q',  that  Luke  and  Katthes  resort  to  "their  own  special  and 
independent  sources'.  Meanwhile,  Jereaias,  Parables,  58,  asserts  that  the  parable  of  the  ten  minas  has  come 
down  in  three  versions:  Lk  19.12-27,  Kt  25.14-30,  and  the  Gospel  of  the  lasarenes. 
111)  gor  lists  of  scholars  on  both  sides,  see  Fittmyer,  Commentary,  1230. f.  Late's  Pier  of  Stewardship  188 
ten  minas  is  to  be  discussed  here  under  the  rubric  of  Lukan 
stewardship.  Thus,  first  of  all,  this  question  ought  to  be 
tackled  before  we-proceed  further. 
It  is  clear  that  in  this  parable  there  appear  no  terms 
explicitly  related  to  -stewardship.  Nevertheless  this  does  not 
seem  to  me  to  be  against  our  case,  because  even  though  specific 
terms  are  not  employed  here,  the  servants  in  this  parable  are  in 
many  senses  analogous  to  the  stewards  in  the  previous  parables 
in-terms  of  role'and  function.  The  following  are  to  be  pointed 
out  as  similarities  between  the  servants  here  and  the  stewards 
there. 
(i)  As  in  the  parables  of  chapters  12  and  16  the  stewards 
are  entrusted  with  wealth  and  put  in  charge  of  it  by  their 
masters,  so  the  servants  in  this  parable  are  also  assigned  a 
portion  of  capital  temporarilyll2)  during  their  master's  jour- 
ney,  in  order  to  take  care  of  it. 
(ii)  The  three  parables  show  consistency  in  assessing  the 
work  done  by  the  servants;  with  respect  to  judgment  of  the 
unfaithful  servants  the  three  stories  deprive  them  of  their 
position  as  steward  (12.46  /  16.2  /  19.24);  with  respect  to  the 
commendation  of  the  faithful  servants,  two  parables  give  more 
assets  and  responsibilities  to  those  who  prove  that  they  can  make 
full  use  of  wealth  and  property  entrusted  to  them  (12.44  /  19.17, 
19).  113)  In  this  context,  it  is  also  worth  noting  that  the 
phrase,  %tatöc...  9v  9Aaxtvt9,  is  shared  by  two  of  the  parables 
(19.17  and  16.10),  which  exhibits  explicitly  a  connection  between 
112)  Iv  ¢  fnogkt.  of  Y.  13  may  be  thought  of  as  shoring  the  teoporalitr  of  their  position  as  stevards. 
113)  Schmidt,  vestilitjr,  160.  Cf.  Drury,  Parables,  156. 1.  Lute's  Tie,  of  Stourdslip  189 
the  two  parables. 
114) 
. 
(iii)  In  light  of  the  behaviourial  attitude  required  of  a 
steward,  the  two  servants  who  increase  their  master's  capital  in 
this  parable  would  be  ultimately  comparable  to  the  steward  who 
discharges  his  duty  faithfully  following  his  master's  will 
(12.43-44),  because  they  cannot  increase  their  master's  capital 
if  they  do  not  execute  their  obligations  faithfully.  On  the  other 
hand,  the  servant  who,  too  afraid  of'his  master's  harsh  charac- 
ter,  earns  no  profit  for  his  master  would  be  likewise  comparable 
to  the  steward  who  squanders  his  master's  assets  (16.2),  or 
abuses  his  position  in  -beating  fellow-servants,  eating,  and 
drinking  (12.45),  because  he  does  not  carry  out  his  duty  faithfu- 
lly.  according  to  his  master's  will  and  order. 
115) 
(iv)  It  has  been  said  that  this  parable  of  the  ten  minas, 
reflecting  an  actual  historical  fact,  116)  was  taught  at  the  time 
when  the  people  thought  that  the  Kingdom  of  God  was  about  to 
111)  Schmidt,  9ostility,  NO. 
-q  ----115)  It  might  appear  that  the  third  servant  does  not  do  anything  wrong,  and  in  fact  he  accuses  his  master 
of  his  severity  because  he  takes  up  what  he  did  not  lay  down  and  reap  what  he  did  not  sow  (v.  21),  which  his 
taster  himself  admits,  too  (v.  22).  In  this  connection  a  question  may  arise;  why  then  does  the  taster  condemn 
the  third  slave?  The  text  shows  that  the  basis  of  the  condemnation  is  that  if  the  slave  knows  what  sort  of  a 
person  his  waster  is,  e.  g.,  a  person  who  is  so  strict  as  to  take  up  what  he  did  not  lay  down  and  reap  what  he 
did  not  sow,  and  also  that  he  is  a  slave  of  such  a  person,  he  must  do  anything  to  get  profit  for  his  taster 
at  all  costs,  behaving  as  his  master  does  (Evans,  Corentur,  661;  cf.  Seccombe,  Possessions,  192). 
The  other  point  of  significance  as  regards  the  misbehaviour  is  that  he  takes  no  heed  of  his  master's 
command  that  appears  in  T.  13:  "trade  with  these  till  I  come".  Here  Vorpatekeoec  implies  "to  carry  on 
business,  especially  as  a  banker  or  a  trader"  (Plummer,  Coeoeotarj,  439).  Whether  his  vaster  is  strict  or  not, 
as  slave  the  slave  must  act  upon  his  taster's  will  and  order.  But  he  fails  to  do  this,  so  there  is  nothing 
wrong  with  his  caster's  punishment. 
116)  In  4  BC,  Herod  the  Great  had  died  and  his  son,  Archelaus,  journeyed  to  late  hoping  to  receive  the 
title.  of  ling  of  Judea.  Be  was  followed  by  a  Jewish  embassy  of  fifty  persons  who  told  Augustus  that  they  did 
not  want  Rrchelaus  to  be  their  ling  because  of  his  tyranny.  But  hrcbelaus  was  appointed  as  ethnarch  of  Idumaea, 
Judea,  and  Samaria,  and  heard  a  promise  that  it  he  would  rule  well  he  would  obtain  kingship.  Afterwards,  when 
he  returned  to  Judea  he  wreaked  bloody  revenge  on  the  people,  which  has  never  been  forgotten.  Eventually  he 
was  replaced  by  a  Roman  governor,  and  Pontius  Pilate  fas  the  fifth  of  these  governors  (Josephus,  . T.  N.,  2.80; 
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appear  as  Jesus  approached  Jerusalem.  It  would  appear  that  from 
recent  Jewish  history  integrated  into  the  parable,  Luke  intends 
to  teach  his  contemporaries  a  lesson  concerning  the  coming  of  the 
Kingdom  of  God.  This  theme  of  parousia  appears  in  the  introduc- 
tion,  in  which  Jesus  cautions  that  the  consummation  of  God's 
reign  is  not  imminent  (19.11).  According  to  Luke's  introduction 
the  parable  is  designed  to  correct  the  false  expectation  of  God's 
reign,  and  to  teach  that  an  interim  is  to  occur  between  his  first 
and-second  coming111)  and  that  this  interval  before  the  parousia 
will  be  a  time  of  testing,  i.  e.  a  period  of  probation,  and 
according  to  the  quality  of  their  work  during  'that  interval, 
people  will  be  judged  as  the  ten  servants  are  judged  in  this 
parable. 
118)  Here  we  note  the  eschatological  feature  observed 
in  the  parables  of  stewards  in  chapters  12  and  16.119)  Thus  in 
keeping  with  them,  in  the  parable  of  the  ten  minas,  it  is  noted 
that  in  discharging  his  stewardship,  a  steward  should  be  on  the 
alert  and  faithful  to  his  job  because  the  interim  is  a  time  of 
probation,  and  after  that  there  is  a  judgment  according  to  his 
work., 
(v)  To  sum  up,  even  though  specific  terms  are  not  used  by 
the--author  in-this  parable  in  relation  to  stewardship,  in  view 
of  --  the  features  that  we  have  observed  in  the  -  previous  two 
parables  with  regard  to  stewardship,  this  parable  of  the  ten 
117)  Marshall,  Commestarj,  102;  Hunter,  Parables,  81. 
118)  Creed,  Coneatirf,  232;  Jeremias,  Parables,  59.  In  this  connection,  Danker,  Jesus,  193,  asserts  that 
"The  parable  also  suuari:  es  Luke's  doctrine  of  the  two-phase  Iingdow.  Luke  does  not  deny  that  lingdom  is 
present  reality,  but  he  uses  the  parable  to  correct  a  misunderstanding  of  the  imminent  Parousia".  Meanwhile, 
Schweizer,  Lute,  292,  argues  that  'Luke's  concern  is  not  with  its  delay  but  with  its  presence  and  above  all 
with  what  the  coneünitl  does  in  the  interim". 
y  <_r.  119)  Cf.  Dodd,  Parables,  120;  Jeremias,  Parables,  63. i.  Lute's  Yield  of  Stewardship  191 
minas  appears  to  be  connected  with  the  stewardship  motif  in 
Luke's  mind. 
120) 
"ý6.4.3  THE  POINT  OF  THE  PARABLE 
(i)  Having  discussed  similarities  between  this  parable  and 
the.  previous  parables  as  regards  stewardship,  now  we  may  have  to 
take  into  consideration  a  point  of  difference  between  them,  that 
is,  the  duty  which  the  servants  here  and  the  stewards  there  are 
supposed  to  perform.  In  this  parable  the  obligation  of  the 
servants  is  not  only  just  taking  care  of  assets  and  property 
consigned  to  them  but  also  making  gain  out  of  them  for  the 
benefit  of  their  master,  while  in  the  foregoing  parables  the 
stewards  are  not  expected  to  trade  in  order  to  earn  profit  but 
just  to  look  after  the  assets  and  capital  their  masters  put  into 
their  hands.  It  is  too  hasty  to  conclude  from  this  difference 
that  we  should  construe  this  parable  in  a  different  and  separate 
way  from  the  preceding  parables.  Rather  it  may  be  asserted  that 
this  difference  we  have  noticed  in  comparing  with  its  precedents 
broadens  our  understanding  of  Lukan  stewardship,  because  this 
discrepancy  is  added  as  a  new  element  of  stewardship  to  the 
features  observed  in  the  foregoing  parables.  That  is  to  say,  it 
would  seem  that  in  Luke's  mind  a  steward  is  supposed  not  only  to 
carry  out  faithfully  his  responsibility  of  taking  care  of  the 
property  and  capital  assigned  to  him,  but  also  where  appropriate 
to  make  some  profit  out  of  the  assets  and  material  possessions 
his  master  entrusts  to  his  care. 
120)  Schmidt,  9ostilltf,  160,  recognises  this  point  accurately  saying  that  "Within  this  context,  it  is 
evident  that  stewardship  of  possessions  is  a  fundamental  criterion  for  judgment:  19.17  is  in  cnaistakable  echo 
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(ii)  In  the  interpretation  of  this  parable  many  a  scholar 
is  inclined  to  give  it  a  spiritual  application,  regarding  the 
minas  as  spiritual  gifts  or  talents  of  some  kind,  rather  than  as 
a  token  of  a  financial  reality. 
121)  But  scant  evidence  seems  to 
be'found  in  favour  of  such  a  spiritual  interpretation.  Rather 
'Axovövtwv  H  a6twv  Ta  is  in  v.  11  reveals  that  this  parable  is 
closely  connected  to  its  precedent,  i.  e.,  the  Zacchaeus  inci- 
dent.  122)  Thus  Drury  explicates  the  relation  of  two  stories  as 
follows: 
"Zacchaeus  the  publican  had  done  well  out  of  his  business  and  was  able 
to  give  half  his  goods  to  the  poor  as  well  as  restoring  fourfold  to 
those  whom  he  had  swindled:  something  like  the  t  servants  in  the 
parable  who  increase  their  capital  by  enterprise.  "ý) 
And  in  addition,  when  we  take  into  account  Luke's  particular 
interest  in  the  literal  reality  of  poverty  (6.20ff.;  16.20-21) 
and  his  consistent  concern  for  the  poor,  the  outcast,  and  the 
underprivileged  throughout  the  Gospel  ￿124)  a  spiritual  interpre- 
tation  of  the  minas  in  this  parable  may  be  thought  of  as  missing 
his  intention.  In  regard  to  this  point,  Flender  states  against 
the  allegorical  application  of  this  parable:  "In  Luke  19,13  the 
work  demanded  of  the  disciples  could  easily  be  equated  with 
missionary  service.  But  as  i  see  it,  it  means  primarily  action 
in  the  world  ...  Luke  wishes  to  emphasize  the  importance  of 
121)  In  line  with  this,  focusing  on  the  third  servant,  they  tend  to  see  this  parable  as  directed  against 
the  Jews,  or  the  religious  leaders,  the  scribes  in  particular  (Jeremias,  Firables,  61.2),  or  the  Pharisees 
(Caird,  Coomeatarl,  210),  who  failed  to  utilise  the  spiritual  gifts  which  Gad  has  entrusted  to  them,  such  as 
the  word  of  Cod,  the  grace  of  God,  and  the  gifts  of  the  Holy  spirit  (Seccoabe,  Possessioes,  191). 
122)  Bengel,  Caocon,  2:  176;  Planger,  Comrentarf,  438;  Seccoibe,  Possessions,  191;  Drury,  Parables,  155. 
123)  Drury,  parables,  155. 
124)  Lk  4.18-19;  7.21-22;  14.13-14,21;  16.20f.,  etc. 6.  Luke's  Vier  of  Stewardship  193 
secular  activity". 
125)  This  result  may  apply  to  the  other  para- 
bles  of  stewardship  in  Lk  12  and  16.126) 
6.5  SUM  MY  ARD  CONCLUSION:  THE  STRATEGIC  IMPORTMCE  OF  THE  THREE  PARABLES  A1fD 
THEIR  IRTERCOIIIECTIOX  WITH  WEALTH  MATERIAL 
' 
Thus  far  in  relation  to  stewardship  as  one  of  the  major 
themes  of  Luke's  Gospel,  we  have  examined  three  stories,  all  of 
them  parables,  one  after  another.  Each  of  them  may  be  reckoned 
as  containing  important  ideas  on  stewardship,  and  as  a  result  of 
our-investigation  a  few  crucial  elements  almost  common  to  the 
three  parables  in  regard  to  stewardship  have  been  identified.  Now 
it  will  be  convenient  for  us  to  organize  them  systematically,  so 
that  we  may  look  at  Luke's  view  of  stewardship  as  awhole. 
(i)  Role  and  Function:  In  Luke's  mind  a  steward  is  a  slave 
whom  his  master  entrusts  with,  and  leaves  in  charge  of,  his 
assets  and  material  possessions  (12.42;  16.1;  19.13).  Thus  it  is 
discovered  that  he  has  nothing  of  his  own  and  all  he  has  belongs 
to  his  master. 
(ii)  Assessment:  It  seems  necessary  that  stewardship  entails 
an.  assessment.  According  to  the  result  of  their  work,  a  faithful 
steward  will  be  commended  and  given  opportunity  for  wider  service 
and  larger  responsibility  (12.44;  16.8a;  19.17,19),  while  an 
unfaithful  steward  will  be  reproached  and  deprived  of  his  posi- 
tion,  that  is,  the  opportunity  to  serve  (12.46;  16.2;  19.24,26). 
ý"  (iii)  Demeanour:  Since  the  wealth  of  a  master  is  entrusted 
to,  a  steward  provisionally,  the  position  of  steward  is  to  be 
125)  Flender,  St.  Luke,  77. 
126)  Cf.  Seccombe,  Possessions,  193. f.  Lute's  Vier  of  Stewardship  194 
reckoned  within  a  fixed  time-scale.  This  element  of  stewardship 
is.:  closely  related  to  the  eschatological  feature  consistently 
revealed  in  the  three  parables.  Stated  simply,  in  carrying  out 
his  duty,  the  primary  thing  which  a  steward  should  keep  in  mind 
is  that  his  position  is  not  permanent  but  provisional,  so  that 
it-will  end  at  any  time  when  demanded  by  his  master  (12.43,46; 
16;  2;  19.13,15).  Thus  what  is  required  of  a  steward  is  that 
during  the  period  of  his  stewardship,  -i.  e.  a  period  of  probation, 
he-,  should  carry  out  his  duty  prudently,  and  be  on  the  alert, 
being  aware  of  the  day  when  his  work  will  be  judged. 
These  three  points  singled  out  in  the  above  are  explanatory 
of  Luke's  idea  of  stewardship  in  general.  Now  in  what  follows 
bearing  in  mind  these  basic  elements  of  Lukan  stewardship,  we 
will  concentrate  on  Luke's  application  of  these  ideas  of  steward- 
ship  to  the  areas  in  which  he  would  have  been  much  interested. 
(iv)  Apart  from  these  three  parables,  it  seems  that  direct 
and  explicit  references  to  stewardship  do  not  occur  any  more  in 
the  Gospel.  However  it  cannot  be  said  that  the  three  parables  are 
all  there  is  about  stewardship  in  Luke's  Gospel,  because  it  is 
probable  that  although  explicit  references  to  stewardship  may  not 
be  found  any  more,  the  stewardship  theme  continues  to  be  present 
in  the  Gospel  in  a  somewhat  different  way. 
In  this  connection,  we  should  not  overlook  the  arrangement 
of  the  material  made  by  the  author  that  those  parables  occur 
three  times  at  regular  intervals,  e.  g.,  chapters  12,16,  and  19, 
-  in  other  words,  we  may  state  that  the  parable  of  stewardship 
repeats  itself  on  three  occasions  -  among  which  the  material 
related  to  wealth  is  scattered  here  and  there.  Hence  it  could  be 1.  Lat  e's  Piep  of  Ste  vardship  195 
argued  that  such  an  intermittent  repetition  is  to  be  regarded  as 
thoughtfully  arranged  by  the  author  in  order  to  express  his  idea 
of  stewardship  more  overtly  by  this  literary  device.  In  short, 
the  fact  that  a  number  of  references  to  material  possessions  are 
dispersed  throughout  the  Gospel  centring  on  the  three  parables 
could  be  reckoned  as  indicating  the  relevance  of  the  stewardship 
motif  to  that  of  wealth,  which  appears  Luke's  main  concern  in 
this-material.  127)  Therefore,  in  what  follows,  we  will  examine 
Luke's  application  of  these  basic  ideas  of  stewardship  to  the 
motif  of  material  possessions  which  is  largely  divided  into  two 
major  categories,  instruction  concerning  the  right  use  of  wealth 
and  warning  about  the  wrong  use  of  wealth. 
..  ý 
127)  Cf.  Seccombe,  Possessions,  190-194;  Schmidt,  9ostilitj,  145-160. 196 
CHAPTER  7.  PROPER  STEWARDSHIP  OF  WEALTH:  ALMSGIVING 
With  regard  to  this  subject,  we  can  find  a  great  deal  of 
material  in  Luke-Acts  which  far  exceeds  that  in  Mark  and  Matthew 
in  quantity.  But  one  thing  which  should  be  stated  at  the  outset 
to  avoid  being  misleading,  is  that  not  all  the  material  we  will 
discuss  from  now  on  is  focused  primarily  on  this  motif,  because 
in-some  cases  the  motif  appears  secondary  to  the  main  subject. 
This  does  not-surprise  us  because  it  is  plain  that  the  motif  of 
instruction  on  the  right  use  of  material  possessions  in  Luke-Acts 
cannot  be  claimed  as  the  sole  concern  in  Luke's  theological 
thoughts.  Rather  it  may  be  safe  to  remark  that  this  motif  of 
almsgiving  is  to  be  acknowledged  as  one  of  the  main  theological 
ideas  that  Luke  bears  in  mind  when  writing  his  works.  In  view  of 
this  position,  therefore,  we  will  pick  up  and  deal  with  any 
material  which  refers  to  the  motif  at-issue  in  any  circumstance, 
even  though  it  appears  secondary. 
7.1  THE  ETHICAL  TUCHIIG  OF  JOB  THE  BAPTIST  (3-10-14) 
It  is  remarkable  that  in  contrast  with  the  other  Evangel- 
ists,  Luke  records  more  material  as  regards  the  teaching  of  John 
the  Baptist.  Among  the  material  in  question,  Lk  3.10-14  which  we 
are  dealing  with  here  is  peculiar  to  Luke,  so  it  adds  extra 
weight  to  Luke's  case  for  the  motif  of  the  right  use  of 
wealth. 
') 
The  ethical  teaching  issued  by  lohn  the  Baptist  is  in  fact 
presented  as  a  reply  to  the  multitudes'  question,  "what  then 
1ý  Pitsnler,  Coneatari,  464;  Marshall,  Comnentarj,  141-2;  Pilgrim,  Cood  fers,  143. 1.  Proper  Stewardship  of  pealtb:  AImsgirieg  197 
shall  we  do?  "  (v.  10).  This  question,  'however,  is  also  a  sort  of 
response  to  the  sermon  of  John  the  Baptist,  which  is  tinted  with 
imminent  eschatology  and  so  demanding  of  the  production  of  good 
fruits  as  to  make  them  to  ask  the  question.  John  replies  "He  who 
has;  two  coats,  let  him  share  withhim  who  has  none;  and  he  who 
has  food,  let  him  do  likewise"  (v.  11).  Here  what  arrests  our 
attention  is  the  expression,  tQ  p4  tXovc%,  which  Luke  uses  to 
depict  those  who  do  not  have  the  most  basic  and  essential 
necessities  in  the  daily  life  of  human  beings,  such  as  clothing 
and  food.  As  a  matter  of  fact,  they  are  none  other  than  the 
destitute.  2  In  relation  to  this  aspect,  the  word,  PEta8t  Stapf 
(v.  11)  which  is  used  here  only  among  the  four  Gospels,  3)  is 
also  to  be  appreciated  'properly,  because  it  seems  to  express 
Luke's  emphasis  on  distribution  of  wealth  to  the  poor. 
4  Thus  it 
may  not  be  overstated  that  the  Baptist's  sermon  to  the  multitudes 
is,  in  reality  to  be  understood  as  an  exhortation  to  give  alms  to 
the  poor  and  needy, 
5 
which  is  also  in  line  with  "Luke's  descri- 
ption  of  the  shared  economic  life  of  the  early  church  in 
Acts".  6) 
With  the  presupposition  that  this  context  reflects  the 
social  situation  of  Palestine,  Schottroff  and  Stegemann  claim 
2)  Cf.  Ernst,  Labs,  144. 
3)  Among  four  occurrences  of  this  ward  in  the  Jew  Testament,  Roh  1.11;  12.8;  Eph  4.28;  iThess  2.8,  on  two 
occasions,  i.  e.,  Rom  12.8  and  Eph  4.28,  this  xord  is  employed  directly  for  implying  almsgiving,  but  on  the 
other  two  occasions  it  still  has  the  meaning  of  sharing  (Marshall,  Costneotarl,  142). 
4)  cf.  titsmler,  Comzeatarl,  465. 
S)  Ernst,  Was,  144,  recognises  John's  exhortations  as  radical  and  practical:  'Johannes  fordert  radikal, 
aber  nichts  Eupergewbhnliches,  fie  etwa  Jesus  in  der  Feldrede  (Lk  6,21)...  fir  das  Yerstindeis  des  Lk  zeigt 
sich  die  von  Johannes  verlangte  Omkehr  im  praktischen  Alltagsleben". 
6)  Pilgrim,  Cood  Keys,  144. I.  Proper  Stewardship  of  Nealth  AIiisgiring  198 
that:  the  6  Aoc  to  whom  this  sermon  is  addressed  are  poor,  and 
that  in  view  of  Isa  58.7  the  poor  who  have  two  undergarments 
(X%r6v)  should  share  one  of  them  with  those  who  have  none.  In 
other  words,  the  poor  people,  they  argue,  are  "exhorted  to 
solidarity  among  themselves".  7)  Although  this  identification  of 
the  crowd  as  'the  poor'  is  open  to  questions)  their  conclusion 
can,  in  general,  be  sustained.  They  contend  that  this  lesson 
drawn  from  a  historical  situation  is  applied  to  the  ordinary  folk 
of-Luke's  contemporary  situation:  "Thus  the  caritative  activity 
of-ordinary  people  takes  the  concrete  form  of  solidarity  and  a 
readiness  to  help  others  even  needier  than  themselves".  9) 
The  second  and  third  questions  issued  by  the  tax  collectors 
and-the  soldiers  respectively  in  vv.  12  and  14  appear  to  be  'in 
accordance  with  that  of  the  multitudes  in  terms  of  a  response  to 
John's  eschatological  sermon.  John's  commands  to  the  tax-collec- 
tors  and  the  soldiers  ,  appear  to  protect  the  poor  and  the 
powerless  from  being  extorted  and  exploited. 
10)  In  addition, 
there  is  one  thing  which  needs  still  to  be  considered.  Luke  does 
not  record  John's  ascetic  mode  of  life  which  Mark  (1.6)  and 
ýý  Schottroff  6  Stegenann,  The  Zape,  108. 
8)  according  to  Plummer  (Commeatirj,  90-91)  and  Creed  (Coneotirf,  52),  xtiv  is  regarded  as  less 
necessary  than  ipdtao,  which  is  indispensable  to  the  people  of  Palestine  (cf.  Lk  6.29;  is  9.39;  Mt  5.40;  in 
19.23).  This  point  leads  us  to  think  of  the  following  logics  if  any  one  owns  two  undergarments  that  are  not 
absolutely  essential  in  daily  lining,  then  it  seems  difficult  to  label  him  as  poor  in  the  proper  sense.  Rather 
it  may  be  possible  to  regard  him  as  better  off  because  he  owns  tu  undergarments  which  are  not  fundamental. 
It  does  not  mean  that  the  5z1oc  referred  to  here  are  rich,  but  that  they  are  not  poor  as  Schottroff  and 
stegemann  insist  (tie  lope,  107-8).  If  ve  take  into  account  the  word  IMaoC  which  mal  possibly  embrace  all 
classes  of  people  at  that  tine,  we  mar  suggest  in  all  likelihood  that  this  sermon  of  John  the  Baptist  is 
addressed  to  all  people,  but  in  fact  specifically  to  those  who  are  a  little  more  affluent  so  that  they  can  give 
a  spare  undergarment  and  food  to  those  in  need. 
;.  `  9)  Scbottroff  &  Stegemann,  The  lope,  109;  pilgrim,  Good  Iers,  143,146. 
10)  pilgrim,  coed  legs,  145-6;  cf.  Beck,  Character,  43,193. 7.  Proper  Stevardslip  of  lealti:  ilosgiring  199 
Matthew  (3.4)  do  in  their  versions.  As  for  the  reason  for  this 
omission,  Fitzmyer's  suggestion  appears  to  be  reasonable:  it  is 
"because  of  the  emphasis  put  here  on  ethical  reform  and  concern 
for  one's  neighbor". 
") 
A",  These  three  points  being  taken  into  account,  it  seems 
plausible  for  us  to  regard  the  first  answer  to  the  multitudes  as 
the  basic  principle  of  almsgiving,  and  the  second  and  third 
answers  as  extended  application  of  the  stated  principle  to  more 
specific  situation  that  people  face  individually  in  their  own 
circumstances. 
12) 
Finally  having  said  this,  we  should  not  fail  to  recognise 
that  Luke  intends  to  show  his  readers  that  as  far  as  the  motif 
of-the  right  use  of  material  possessions  is  concerned,  John  the 
forerunner  of  Jesus  the  Christ  (vv.  16-17;  9.20)  holds  pace  with 
Jesus,  whose  ethical  teaching  on  the  motif  at  issue  will  be 
discussed  in  what  follows-13)  In  other  words,  we  can  state  that 
there  appears  to  be  a  continuity  between  John  the  Baptist  and 
Jesus  in  view  of  the  theme  of  the  right  use  of  possessions. 
l4) 
7.2  GIVE  TO  EVERYOU  WHO  BEGS  TROK  YOU  (6.27-38) 
This  part  of  the  Sermon  on  the  Plain  has  parallels  in 
Matthew,  which  may  drive  us  to  think  of  a  common  source,  such  as 
'Q',  to  which  Luke  and  Matthew  might  have  resorted,  but  it  is  not 
11)  Fit:  mjer,  Commeotarf,  469. 
12)  Schweizer,  Haie,  73;  cf.  Evans,  Coaatatarf,  210. 
13)  John's  designation,  6a8d0wd0C,  used  by  the  publicans  can  also  be  pointed  out  as  a  link  betveen  Jesus 
and  John,  because  it  is  later  applied  to  Jesus  (7.40;  9.38;  10.25;  11.45;  12.13;  18.18;  19.39;  20.21,28,39; 
21.7).  ' 
14)  Cf.  Tannehill,  larritire  Units,  50-51. 1.  Proper  Stewardship  of  pealtb:  elnsgiriog  200 
a  simple  matter  to  be  firmly  established. 
15)  Even  if  we  admit 
that  both  Evangelists  drew  these  passages  from  the  same  fountain, 
Luke's  additions  and  differences,  e.  g.,  vv.  34-36,  from  the 
Matthean  version  (Mt  5.39-42)  appear  to  make  Luke's  case  here 
quite  different  from  that  of  Matthew.  16)  In  fact,  Matthew  has 
just  two  references  (vv.  40,42)  in  relation  to  giving  or  lending 
to  other  people.  On  the  other  hand,  Luke  appears  to  be  consistent 
in  pursuing  his  aim  in  this  section  which  is  to  develop  the  theme 
of  generous  giving. 
This  section  consists  of  three  threads  of  themes  bound 
together  which  prescribe  the  attitude  of  Jesus'  disciples:  hyan&v 
(vv.  27-8,35),  hyaOototE"ty  (vv.  31-33),  and  8avetrety  (vv.  30, 
34-38).  17)  What  emerges  prominently  among  these  three  closely 
related  themes,  is  Jesus'  exhortation  to  give  away  or  lend  without 
expecting  to  get  any  recompense  (vv.  30,34-35),  because  Matthew 
does,  not  mention  this  particular  point  at  all  in  his  Cospel.  18) 
This  key  theme  is  repeated  again  in  v.  38,  which  is  introduced 
as,,  a,  conclusion  of  the  material  ranging  from  vv.  27-37.19)  But 
15)  Marshall,  Coanentirj,  257-8. 
16)  Cf.  Evans,  Cor,  eatarf,  335-6. 
17)  Degenhardt,  Lukas,  55.  Although  it  seems  a  little  forced,  Talbert's  categorisation  of  these  passages 
into  four  thought  units  appears  tolerable  (Iarutire  Oaltf,  69):  "(a)  6:  21-28  :  love,  do  good,  bless,  pray, 
(b)  6:  29-30  =  strikes,  takes  away  your  cloak,  begs,  takes  away  your  goods,  (c)  6:  32-35  :  the  first  three-if 
you  love,  if  YOU  do  good,  if  you  lend-are  balanced  by  the  fourth-but  love,  do  good,  lend,  (d)  6:  37-38a  :  two 
negatives-judge  not,  condemn  not-balanced  by  two  positives-forgive,  give-followed  by  a  summary,  is,  38b.  Cf. 
[itlayer,  Coeoentary,  631-41;  [vans,  Comaentarl,  324-5. 
,, 
'-  18)  pilgrim,  Cool  dews,  137. 
19)  Talbert,  Ieadiag  Late,  69.  Apparently  T.  31  does  not  seem  congruous  with  the  context,  which  appears 
to  sever  itself  from  the  theme  of  giving  away  stressed  continuously  from  T.  27  to  T.  36.  However  if  we  take 
T.  37  as  meaning  not  to  take  to  court  those  enemies  who  extort  and  take  away,  the  problem  of  discontinuity  in 
flow  of  the  giving  away  theme  might  be  solved.  And  when  ve  note  that  the  theme  recurs  at  T.  38,  and  that  ptipot 
(v.  38)  is  "associated  with  giving  rather  than  judging,  as  in  Mattheu  7:  2'  (Schweizer,  Löte,  126;  Creed, 
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unlike  the  previous  sayings  encouraging  to  give  and  lend  without 
expecting  repayment  (v.  35),  here  the  reward  for  such  an  act  is 
recorded.  The  reward  referred  to  here  is  notmaterial  and  earthly 
but-spiritual  and  heavenly,  on  the  grounds  of  v.  35b,  "your 
reward  will  be  great,  and  you  will  be  sons  of  the  Most  High".  20) 
This  second  half  of  v.  35  is  substantially  in  keeping  with  the 
first  half  of  v.  35,  "expecting  nothing  in  return",  that  is,  to 
expect  a  reward  in  heaven  would  mean  not  to  expect  repayment  on 
earth.  In  other  words,  it  means  that  a  Christian  disciple  is 
supposed  to  give  and  share  generously  what  he  has  of  his  own  with 
others  in  need. 
21)  This  meaning  of  v.  35  is  in  fact  repeated 
emphatically  in  v.  36  in  the  form  of  'mercy',  and  Luke's  import 
in  this  verse  will  be  revealed  when  v.  36  is  compared  with  Mt 
5.48,  "You,  therefore,  must  be  perfect,  as  your  heavenly  Father 
is  perfect".  What  is  outstanding  in  this  comparison  is  that  the 
concept  of  perfection  in  Matthew  is  matched  by  that  of  mercy  in 
Luke,  which  tallies  perfectly  with  Luke's  care  for  the-poor  and 
needy.  When  these  points  mentioned  above  are  duly  considered, 
these  sayings  of  Jesus  can  be  thought  of  as  an  admonition  to 
distribute  one's  own  possessions  lmsgiving  to  those  in  need. 
22) 
as 
This  phenomenon  may  tell  us  that  this  instruction  of  Jesus 
1!  )ý... 
continued) 
Coaae,  atir),  96),  T.  37  seems  merely  to  reflect  Luke's  source  without  any  specific  emphasis.  If  Luke  intended 
to  stress  - 
judging,  he  should  have  related  v.  31  directly  to  pttpor,  as  Matthev  did. 
Meanvhile,  Degenhardt,  La1as,  56.1,  binds  vi.  31-38  together,  claiming  that  they  describe  'die  barn- 
herzige  Grundhaltung  des  Anhängers  Jesn",  and  Fit:  myer,  Commentarl,  641,  also  holds,  "Mercy  in  judging  should 
lead  also  to  generosity  in  giving,  and  so  the  foursome  [two  prohibitions  and  two  commands]  is  United". 
20)  Cf.  Pilgrim,  Cood  his,  138;  Marshall,  Commentary,  267. 
".  " 
21)  Tannehill  Is  assertion  (Xarrative  Unity,  209)  that  the  thrust  of  Jesus'  commands  is  total  renunciation 
like  that  of  the  apostles  is  a  mistaken  interpretation. 
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reflects  the  contemporary  situation  of  Luke's  community, 
concerning  which  we  have  already  drawn  a  conclusion  that  it  may 
have  been  in  urban  circumstances  highly  influenced  by  Graeco- 
Roman  culture.  We  know  from  the  ancient  literature  at  Luke's  time 
that  a  sort  of  IOU  system,  "das  Prinzip  der  Gegenseitigkeit",  was 
prevalent  throughout  the  Roman  Empire.  23)  Thus  Jesus'  exhorta- 
tion  here  is  in  head-on  collision  with  the  current  ethic  which 
in  Luke's  eyes  has  no  love  and  mercy  in  reality,  and  so  should 
be  abolished  at  least  among  Christians.  24  In  other  words,  it 
can  be  said  that  for  Luke  the  expectation  of  reciprocity  is  not 
the  right  attitude  which  Christians  ought  to  hold;  instead  he 
recommends  his  congregation  to  give  or  lend  generously  expecting 
nothing  in  return. 
This  recommendation  of  generosity  is  in  keeping  with  John 
the.  `  Baptist's  exhortation  to  share  material  possessions  with 
destitute  people,  although  the  motif  of  almsgiving  does  not  seem 
to  come  to  the  fore  explicitly.  So  we  would  conclude  that  in  the 
sayings  of  Jesus  ranging  from  6.27  to  6.38  the  continuity  of 
Luke's  thought  on  almsgiving  is  found  once  again  with  clarity. 
23)  H.  Bolkestein  in  his  easterpiece,  1o11titigieit  und  drseopflegeis  rorclristlicles  Altertum  (Utrecht: 
1.  Oosthaek,  1939),  made  a  clear  statement:  "das  Prinzip  der  Gegenseitigkeit  hat  eine  der  Crundle,  gen  des 
sozialen  Verkehrs  der  Griechen  gebildet"  (cited  by  A.  C.  van  Unnik,  "Die  Motivierung  der  Feindesliebe  in  Lukas 
6:  32-35,  "  dort  8  [19661,284-300,291).  Cf.  S.  C.  Mott,  'The  Power  of  Girinq  and  Receiving:  Reciprocity  in 
Hellenistic  Benevolence",  in  Current  Issues  is  Biblical  and  Patristic  Interpretation  -  Studies  in  Sonor  of  1. 
C.  fennel  (ed.,  by,  G.  F.  Hawthorne  (Grands  Rapids:  Berdtans,  19151),  60-72. 
Frog  this  assertion  van  Unnik  starts  to  build  his  argument  that  the  Lukan  Jesus  criticises  sharply 
this  Creek  moral  of  reciprocity,  which  leads  into  Luke's  motif  of  !  eindesliebe  in  Lk  6.31.35  (van  Unnik, 
"Motivierung",  284-300).  We  rill  discuss  this  feature  later  in  chapter  10  at  length. 
24)  Jesus'  sayings  in  6.27-38  "are  a  two-pronged  attack  on  reciprocity  as  a  governing  principle  in  human 
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The  Anointing  Incident  (Lk  7.36-50)' 
This  incident  in  Luke  appears  to  be  similar  to  that  in  Mark  and  Matthew, 
because  the  basic  facts  seem  identical;  first,  Jesus  is  invited  by  Simon  to 
a  meal,  and  secondly,  a  waren  pours  ointment  on  Jesus.  Despite  these  basic 
similarities,  however,  we  can  also  observe  a  few  differences  between  Luke  and 
Mark,  which  are  so  significant  as  to  offer  the  grounds  to  suggest  that  the  two 
stories  are  not  identical. 
(i)  The  contexts  are  different.  The  setting  in  which  the  Lukan  story  is  placed 
is  totally  different,  because  the  Markan  story  is  placed  in  the  passion 
narrative,  being  related  to  the  salvific  death  of  Jesus,  whereas  the  Lukan 
narrative  is  seen  to  be  linked  to  the  preceding  story  by  means  of  criticism 
against  the  Pharisees  who  along  with  the  scribes  criticise  Jesus  or  being  a 
friend  of  tax  collectors  and  sinners  (Lk  7.30,33-34  /  7.39).  2fi  (ii)  The 
process  of  the  narratives  is  different.  The  woman  in  Luke  who  is  introduced 
as  a  sinner  pours  the  ointment  on  Jesus'  feet,  weeping,  wetting  his  feet  with 
her  tears,  and  wiping  them  with  her  hair  (Lk  7.38),  whereas  the  waren  in  Mark, 
who  is  not  a  sinner,  pours  the  ointment  of  pure  nard,  on  Jesus'  head,  without 
weeping,  wetting,  and  wiping  (Mk  14.3).  (iii)  Following  these  discrepant 
points,  each  account  turns  out  to  develop  its  own  theme;  the  Lukan  story 
concerns  the  forgiveness  of  sin,  with  the  help  of  an  additional  parable,  i.  e. 
the  parable  of  two  debtors  (Lk  7.41-43),  and  the  ensuing  conversation  between 
Jesus  and  Simon  (Lk  7.44-47)  that  also  speak  of  the  motif,  while  the  Markan 
story  focuses  on  the  redemptive  death  of  Jesus  (Mk  14.8).  If  the  Lukan 
anointing  account  is  to  be  recognised  as  different  from  that  of  Mark,  then  a 
question  should  be  answered  in  this  connection;  why  does  Luke  leave  out 
another  anointing  story  recorded  in  Mark? 
The'reason  for  this  omission  by  Luke  may  be  initially  drawn  fron  Luke's 
particular  concern  about  the  poor.  Mark's  account  shows  a  conflict  exists 
between  Jesus  and  people  around  him,  who  are  the  disciples  according  to 
Matthew,  as  regards  the  woman's  pouring  expensive  perfume  on  Jesus'  head.  They 
rebuke  her  harshly  for  her  extravagant  behaviour,  appearing  to  mind  the 
situation  of  the  poor  (Mk  14.5).  But  supporting  the  woman  and  praising  her 
action  toward  him,  Jesus  says,,  "For  you  always  have  the  poor  with  you,  and 
whenever  you  will,  you  can  do  good  to  them;  but  you  will  not  always  have  me" 
(1,1k  14.7).  In  this  saying  of  Mark  the  poor  seen  as  less  significant  being 
contrasted  with  Jesus  in  terms  of  priority.  Consequently,  it  seems  certain 
that  Luke  does  not  find  this  statement  of  Jesus  appropriate  to  maintain  his 
position  as  advocate  of  the  poor  and  the  destitute,  and  this  is  sure'y  among 
the  factors  which  drive  Luke  to  snit  this  incident  from  his  Gospel. 
-25)  Tannehill,  darrative  Dnitj,  116-7,177. 
26)  Schottroff  &  Stegemann,  The  lope,  109-111,  use  Luke's  omission  of  this  account  in  Mark  to  argue  that 
there  is  no  of  zt.  Xbt  in  Lnke's  comm.  init;.  For  criticism  of  this  argument  of  theirs,  see  Introduction,  1.1.5. 
21)  The  fact  that  take  has  omitted  the  narrative  in  Mk  14:  1-9  at  the  corresponding  point  in  his  own  Gospel 
is  no  proof  that  he  regarded  this  story  as  identical  with  Mark's  one...  The  two  narratives  deal  with  separate 
incidents  and  have  different  characters  and  purposes;  it  is  unlikely  that  Luke  has  reworked  Mk.  14:  1-9  or  that 
Luke's  tradition  and  Marts  tradition  ultimately  refer  to  one  and  the  site  incident"  (Marshall,  Commeotarj, 
306).  For  another,  differing,  opinion  on  this  matter,  see  Goulder,  Paradigm,  2:  403. 7.  Proper  stewardship  of  Aealtl:  1lmsgiring  204 
7.3  THE  DEVOTION  OF  THE  GALILEA1f  WOW  (8.1-3) 
This  narrative  is  so  valuable  as  giving  us  an  indication  of 
how  Jesus  and  his  disciples'  needs,  i.  e.,  their  means  of  liveli- 
hood,  were  met  during  their  wandering  lives.  In  these  three 
verses  we  find  a  unique  occasion  in  the  record  of  the  earthly 
ministry  of  Jesus  that  during  their  wandering  lives  Jesus  and  the 
band  of  his  disciples  were  followed  and  supported  by  a  number  of 
the  Galilean  women  out  of  their  own  possessions  (v.  3).  28)  Even 
though  Jesus  and  his  disciples  were  not  seldom  invited  to  meals 
by  various  classes  of  people-of  his  time  (5.29;  7.35;  10.38-42; 
14.12),  yet  that  they  were  supported  financially  particularly  by 
women29)  in  their  daily  living  -is-  recorded  here  only  in  the 
Gospels. 
(i)  We  have  to  consider  one  aspect  here  that  according  to 
v.  1  Jesus  and  his  disciples  lived  a  wandering  life  without  any 
settled  abode,  and  it  enables  us  to  suppose  that  they  were  not 
28)  Taking  notice  of  this  fact,  B.  Hitherington  ("On  the  load  with  Harf  Magdalene,  Joanna,  Susanna,  and 
Other  Disciples  -  Luke  8.1-3",  III  70  (19191),  244-5,  holds  that  "But  for  her  (a  woman)  to  leave  home  and 
travel  with  a  rabbi  was  not  only  unheard  of,  it  was  scandalous".  Hovever,  as  I  have  argued  earlier  in  chapter 
4,  since  there  are  no  further  references  to  women  during  Jesus'  journey  to  Jerusalem  while  apple  references 
to  the  twelve  and  the  apostles  are  recorded,  it  is  only  a  alit  possibility  that  these  woven  travelled  all  the 
way  with  Jesus  and  his  apostles. 
Having  said  this,  we  night  have  a  guess  like  this;  in  order  to  serve  Jesus  and  his  apostles,  these 
voaen  might  have  had  a  short  break  from  daily  household  routine  which  their  husbands  tight  have  allowed  to 
them.  Therefore,  what  I  want  to  argue  here  is  that  they  did  not  abandon  their  hones  and  families  to  serve,  and 
to  be  with,  Jesus,  as  Nitherington  insists. 
29)  Jesus'  friendship  with  women  is  particularly  noted  by  Luke,  such  that  it  is  one  of  the  characteristics 
of  his  Gospel  (White,  Luis's  Case,  79.81).  In  line  with  this,  Tannehill,  !  arratire  Oaltf,  139,  contends  that 
this  fact  of  women's  following  Jesus  with  the  apostles  in  fact  fulfils  "the  commission  which  Jesus  announced 
in  to:  areth  in  an  impressive  eat"  (Lt  8.18-19),  that  is,  to  preach  the  gospel  to  the  poor  and  the  oppressed 
and  the  excluded.  See  also  Hitherington,  "On  the  load",  244,247.  In  this  connection,  Schnitbals,  Luias,  101, 
says  that  'Der  vorliegende  Abschnitt  ist  der  zentrale  Beleg  für  Lukas  als  (Evangelist  der  trauen)".  Cf.  Ellis, 
Coaoeatarj,  127.  See  Lk  23.49;  24.10;  cf.  Ac  1.14,21f. 
Keanvhile,  Talbert,  lead!:;  Late,  90-93,  dwells  upon  Luke's  particular  interest  in  the  roles  and 
ministries  of  women  in  his  writings.  His  conclusion  on  this  matter  is  that  "in  the  Lakin  scheme  of  things, 
women  often  functioned  side  by  side  with  men  in  Christian  ministry,  including  the  ministry  of  teaching"  (92). 
Contra,  Evans,  Coaneitarr,  366-7. 7.  Proper  Sterardsbip  of  Nealtb:  Alrsgiring-  205 
well  off. 
30)  This  aspect  would  be  corroborated  in  the  mission 
sermon  of  Jesus  to  his  disciples  when  he  sent  out  them  to  preach 
the  Gospel  (9.3;  10.4,7);  according  to  the  mission  sermon,  the 
disciples'  life  during  their  mission  travels  seems  to  have  been 
very  hard,  because  they  were  supposed  to  rely  on  hospitality  from 
others  to  whom  they  should  preach  the  Gospel.  31?  In  consequence, 
it  may  be  assumed  that  even  if  they  were  not  the  poor  of  Luke's 
contemporaries  in  the  strict  sense,  nonetheless  it  is  true  that 
they  were  poor  in  view  of  their  actual  life-style,  that  is,  a 
wandering  life  expecting  hospitality  from  others.  Thus,  in  this 
context,  it  may  be  not  an  exaggeration  that  the  action  taken  by 
these  Galilean  women  would  be  analogous  to  almsgiving.  32) 
(ii)  Among  those  women  referred  to,  the  one  who  attracts 
particular  attention  is  Joanna  who  also  appears  in  24.10,  the 
wife  of  Chuza,  Herod's  steward,  for  she  was  from  the  upper  circle 
of  society. 
331  From  this  we  would  imagine  that  she  was  wealthy 
and  had  a  great  deal  of  possessions. 
34)  It  seems  to  me  that  it 
is  of  particular  interest  that  Luke  introduces  Joanna  along  with 
other  women,  all  of  whom  were  healed  from  their  illnesses  by 
30)  Lk  9.58  being  taken  into  account  with  this  episode,  it  is  noted  that  Jesus  was  so  poor  as  to  be 
homeless,  but  what  should  be  noticed  is  that  Jesus  and  his  disciples  became  poor  voluntarily,  but  not 
compulsorily. 
31)  Thus  it  mal  be  assumed  that  "Das  Leben  der  linger  ist  ungesichert"  (Degenhardt,  6atas,  201). 
32)  It  is  knoll  that  at  the  time  of  Jesus'  ministry,  Rabbis  were  supported  by  people  who  listened  to  their 
interpretation  of  the  Law,  which  was  considered  as  a  pious  act.  Thus  Witherington,  "0n  the  Road",  244,  notes 
that  it  was  not  uncommon  for  women  to  support  rabbis  and  their  disciples  out  of  their  ova  money,  property, 
or  foodstuffs'.  Thos  Lake's  case  for  the  Galilean  women  here  light  be  in  line  with  this  custom  prevalent  at 
that  time.  Cf.  Plummer,  Coneatart,  215.  See  also  Talbert,  leading-  Lake,  92-3. 
33)  This  makes  as  infer  that  "Jesus'  influence  and  preaching  was  reaching  even  to  high  places"  (Fitsmyer, 
Commeatarf,  698.  Cf.  Evans,  Commeotirr,  366;  pitherington,  "On  the  Road',  246. 
34)  Plummer,  Commentary,  216;  Aitherington,  "On  the  load",  246;  Marshall;  Comaeutary,  311. 7.  Proper  Stevardship  of  Aealth:  AIiisgiri:  q  206 
Jesus,  since  she  can  be  a  model  for  the  rich  people  of  Luke's 
community  as  to  how  the  rich  shall  use  their  wealth, 
35  i.  e.,  to 
distribute  material  possessions  to  the  poor  and  needy.  In 
addition  to  this,  that  this  narrative  is  an  actual  example  of 
almsgiving  in  practice,  and  that  it  is  peculiar  to  Luke  would 
make  Luke's  emphasis  particularly  clear. 
We  conclude  that  in  this  story  unique  to  Luke  where  the 
women  (who  were  rarely  taken  as  religious  models  at  that 
time36))  provided  out  of  their  means  for  Jesus  and  his  disciples 
(who  would  have  been  comparable  to  the  poor  of  Luke's  contem- 
poraries),  we  find  one  practical  incident  in  the  first  half  of 
the  Gospel  in  which  Luke's  concern  for  the  poor  and  almsgiving 
is  clearly  demonstrated. 
7.4  THE  PARABLE  OF  TUE  GOOD  SANARITAI  (10.29-37) 
There  is  no  doubt  that  the  main  point  of  this  parable 
peculiar  to  Luke  is  that  to  love  one's  neighbour  is  to  be  the 
person  who  is  willing  to  help  anyone  in  a  predicament  (v. 
37),  37)  although  it  includes  implicit  criticism  against  the 
hypocrisy  of  religious  leaders  such  as  a  priest  (v.  31)  and  a 
35)  Sweetland,  Jauraef,  141-8.  'E  sh  WF16  ev  (Lk  8.3)  distinguishes  this  passage  from  Nt  21.55  and 
Xk  15.41,  where  the  5aaxovEir  night  refer  to  were  attendance  to  his  (Plummer,  Conmentuj,  217).  "Serving  tables 
for  the  needy  continues  to  be  an  important  function  in  the  early  church  (Acts  6:  1-6)  [Tannehill,  darrative 
Oaitf,  138].  Hence  Talbert,  Beadin;  Late,  91,  makes  the  point  that  'in  this  matter  Luke  manifests  continuity 
with  early  Christianity  generally". 
In  relation  to  this  aspect,  Nitherington,  'On  the  load",  245,  makes  an  interesting  note  that  '8EpnxE6o 
in  secular  Greek  means  'to  serve'  and  has  the  same  meaning  as  5WEov(e.  Thus,  we  can  see  Luke's  fondness  for 
parallelism  coming  to  the  fore.  Jesus  serves  these  women  by  healing,  and  they  in  turn  serve  out  of  gratitude". 
36)  Since  women  were  equated  with  children  as  respects  capacity  for  knowledge  of  the  Torah,  women  are 
refused  to  be  taught,  "unless  their  husband  or  Laster  was  a  rabbi  willing  to  teach  them"  (Witherington,  "on 
the  load",  244),  and  so  they  were  generally  assigned  a  very  inferior  place  (Morris,  Commentary,  149;  Danker, 
Jesus,  10), 
37)  Caird,  Caeneatcry,  148:  'It  is  neighbourliness,  not  neighbourhood,  that  makes  a  neighbour'. 7.  Proper  Stewardship  of  Pealtb:  Almsgiving  207 
Levite  (v.  32)  of  that  time.  38)  By  this  story  it  would  appear 
that  Luke  intends  to  show  that  human  needs  matter  more  than 
religious  ceremony  or  duty  represented  by  the  above  two  religious 
leaders.  39) 
First,  of  particular  interest  in  the  parable  is  the  fact 
that  sacrificing  his  wealth  and  time,  a  Samaritan4a)  helps  the 
half-dead  man  stripped  and  beaten  by  robbers.  He  uses  costly  oil 
and  wine  recognised  as  household  remedies  to  salve  the  wounds, 
and  takes  him  to  an  inn.  There  he  cares  for  the  man  until  the 
next  day,  paying  the  night's  board  and  lodging,  41) 
and  asks  the 
innkeeper  to  take  care  of  the-man,  promising  that  when  he  comes 
back  he  would  pay  any  further  expenses  needed.  Schweizer's 
comment  on  the  Samaritan's  benevolent  act  seems  to  the  point: 
"it  [w.  34-5]  is  not  mere  emotion  but  finds  expression  in  the  consi- 
dered  use  of  medical  help.  In  addition'to  the  direct  ministrations  of 
love,  there  is  also  room  for  indirect  love  through  financial  contri- 
butions  -  as  long  as  help  is  really  given.  There  is  neither  heroic 
acccuplishi  nt  -  the  helper  leaves  and  goes  about  his  business  -  nor 
neglect  of  what  is  necesary.  The  one  who  needs  help  is  the  only  law 
governing  what  is  done.  "1 
38)  For  dispute  on  this  natter,  see  Evans,  Cowentirl,  468-9. 
39)  If  the  priest  had  touched  the  injured  man  then  discovered  that  be  was  dead,  he  would  be  unable  to 
perform  any  ceremony  in  the  Temple  for  seven  days,  being  considered  ritually  unclean.  The  Levite,  an  assistant 
in  the  Temple,  may  have  avoided  the  body  for  the  same  reason  (cf.  Lev  21.1-3).  From  this  we  can  notice  that 
they  placed  the  duty  of  leading  worship  before  a  concern  for  suffering  humanity,  which  can  be  called  "loveless 
religiosity"  (Pilgrim,  Cod  yews,  142). 
40)  Why  does  the  Lukan  Jesus  mention  a  Samaritan,  an  outcast  to  Jews,  here  instead  of  a  Jewish  layman  as 
his  listeners  were  certainly  expecting  after  a  priest  and  a  Levite?  "Br  this  means  the  lioited  question  of 
deteraining  one's  fellowman  by  nationality  or  religion  is  converted  into  a  question  of  the  neighbour  who  can 
meet  as  in  every  man"  (Weeber),  quoted  by  B.  Linnemann,  Parables  of  Jesus:  Introduction  and  Brposlttoo  (London: 
SPCX,  1982),  51.  Cf.  Tannehill,  darratire  Unit),  179-180. 
41)  "Since  one  denarius  was  the  equivalent  of  a  day's  wage  for  a  laborer,  no  little  suit  vas  involved" 
(Pilgrim,  Cood  Reps,  142). 
42)  Schweizer,  Lese,  186.  See  also  Evans,  Coameatarl,  471.  Against  this  argument  of  Schweizer,  J.  T.  Sanders 
(Ethics  in  the  der  testaaeat  [London:  SCN,  19861),  8,  states  as  follows:  'The  Samaritan's  comportment  cannot 
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Secondly,  what  is  outstanding  in  this  parable  is  the  shift 
of  Jesus'  concluding  question  (v.  36).  It  is  sometimes  suggested 
that  Jesus  fails  to  answer  the  lawyer's  question  about  the  object 
of  love  (v.  29).  Yet  Jesus  in  fact  directly  addresses  the 
question,  that  is,  what  really  matters  is  not  simply  to  know  who 
is  my  neighbour  but  to  become  a  neighbour  to  those  in  need,  as 
the  Samaritan  does.  Along  with  this,  twice  repeated  commands  of 
Jesus,  such  as  "tot  to  xo{Et  xal  CI  op"  (v.  28),  and  'TopEi6ou  'Kai 
au  notE%  6pottc"  (v.  37),  are  seen  to  enforce  the  practicability 
in  Luke's  mind  as  respects  his  ethical  admonitions.  43)  Accord- 
ingly,  these  two  points  seem  to  be  in  line  with  Luke's  concrete 
interest  in  almsgiving,  so  it  is  likely  that  Luke  proffers  this 
parable  to  the  community  as  a  good  example  specifying  more 
exactly  the  right  use  of  material  possessions. 
44 
In  this  connection,  there  is  another  point  that  we  seem  to 
need  to  deal  with.  It  is  likely  that  the  man  attacked  by  robbers 
42)(...  continued) 
be  possible  to  every  man  who,  at  any  time,  sees  as  the  Samaritan  sees;  it  cannot  be  possible  to  the  one  who, 
by  his  awn  choosing,  decides  to  step  into  the  Samaritan's  world.  The  characteristic  aspect  of  the  Samaritan's 
behaviour  is  that  it  is  not  of  this  world".  The  undoubted  exaggeration  in  sanders'  analysis  seers  to  threaten 
to  misrepresent  the  whole  meaning  of  the  parable. 
Meanwhile,  Plunmer's  suggestion  (Concentarj,  287)  in  relation  to  this  natter  appears  interesting: 
"Christ  may  have  chosen  a  Samaritan  for  the  benefactor  [sy  underlining),  as  a  gentle  rebuke  to  James  and  John 
for  wishing  just  before  this  to  call  down  fire  on  Samaritans  (is.  54)". 
43)  Taking  notice  of  the  fact  that  the  present  imperatives  are  employed  here,  Plummer,  Cozmentarr,  285, 
289,  paraphrases  these  verses  as  follows:  "Thou  also  habitually  do  likewise".  See  also  Talbert,  Readic;  Luke, 
121.  This  feature  is  also  to  be  noticed  in  8.21  and  11.21-28. 
44)  D.  Juel,  Ente-Acts  (London:  SCM,  1983),  91.  Talbert,  hiding  Lute,  120-126,  regarding  10,25-42  as  a 
thought  snit,  rakes  an  interesting  claim:  "The  thought  unit,  10:  25-42,  consists  of  Al  exposition  of  the  two 
great  commandments  for  disciples.  To  love  one's  neighbor  means  to  act  like  the  Samaritan.  To  love  cod  means 
to  act  like  Mary". 
I  agree  totally  with  the  former  view  of  his  but  as  far  as  the  latter  view  is  concerned,  I  have  some 
doubt  on  it.  Is  it  really  true  that  to  love  Cod  is  just  to  bear  Jesus'  words  or  to  be  his  disciple  without 
doing  anything  on  behalf  of  him?  In  my  opinion,  although  Martha  receives  a  gentle  indirect  rebuke  from  Jesus 
because  of  her  complaints  about  her  sister,  Mary,  what  is  to  be  noticed  here  is  that  she  tries  to  serve  Jesus 
auch  (IOU  AV  5011ortav,  T.  40),  which  must  come  out  of  her  genuine  love  towards  Jesus.  Therefore,  it  appears 
unreasonable  that  to  listen  to  Jesus  is  the  only  meaning  of  'loving  Cod'. 7.  Proper  Stewardship  of  Nealth:  Almsgi,  iag  209 
must  have  had  some  possessions  before  he  was  robbed  (tx86aavtet, 
v.  30),  so  might  not  have  been  poor  originally.  What  matters  in 
this  parable,  however,  is  not  his  past,  i.  e.,  his  situation  prior 
to  the  incident,  but  his  present,  i.  e.,  his  miserable  and 
destitute  situation  after  the  attack.  According  to  Luke's 
description  about  the  robbed  man,  he  is  deprived  utterly,  even 
stripped  and  wounded  critically  (4ptOav4,  v.  30).  It  would  seem 
that  Luke  introduces  the  robbed  man  as  the  poor  who  needed 
others'  help  mentally  and  materially,  and  as  the  rich  (though 
only  relatively  so)  the  good  Samaritan  who  helps  him  making  good 
use  of  his  wealth  in  the  way  that  in  Luke's  view  material 
possessions  should  be  used. 
To  conclude,  we  learn  from  one  of  the  most  famous  parables 
in  the  Gospels  that  by  means  of  the  benevolent  conduct  of  the 
Samaritan  Luke  intends  to  show  the  way  material  possessions 
should  be  used  rightly,  and  in  particular  that  they  should  be 
distributed  for  the  sake  of  the  needy  and  the  poor.  45) 
7.5  GIVE  FOR  ALMS  THOSE  THINGS  WHICH  ERB  WITHIN  (11.41) 
This  verse  is  difficult  to  understand,  so  up  to  now  various 
suggestions  have  been  made,  which  generally  fall  into  two 
categories.  Firstly,  ih  tvövta  is  be  interpreted  as  "heart", 
being  compared  with  the  Matthean  parallel  (Mt  23.26),  that  is, 
"Purify  the  inside  (heart),  and  then  all  is  pure  for  you.  "  This 
interpretation  results  from  the  argument  that  Luke's  tAEgpoc6vnv 
45)  Pilgrim's  conclusive  comment  on  the  implication  of  this  parable  seers  to  the  point:  The  parable  claims 
that  love  is  not  words,  but  deeds.  And  these  deeds  involve  risks,  sacrifices,  and  sharing  of  one's  possessions. 
joy  well-off  reader  cannot  avoid  the  implication  with  regard  to  personal  wealth.  Where  suffering  is  found, 
where  the  poor  and  needy  exist,  there  lies  an  opportunity  to  make  friends  with  our  wealth  and  to  give  from  a 
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is  a  mistaken  rendering  of  an  Aramaic  original  correctly  trans- 
lated  by  Matthew.  46) 
The  second  interpretation  is  that  t&  tv6vta  symbolizes 
wealth  in  general  which  one  owns.  According  to  this-theory,  tä 
tv6vta  would  mean  the  contents  that  Pharisees  have  gained  through 
&pxayI,  i.  e.,  the  ill-gotten  gains. 
47  Taken  together,  the 
second  interpretation  renders  this  verse  as  follows:  'You  should 
give  alms  out  of  the  store  you  have,  and  at  once  all  that  is 
yours  becomes  clean'. 
48) 
In  this  context,  if  we  take  into  account  the  other  examples 
which  portray  critical  differences,  such  as  6.37-38  and  12.33-34, 
as  compared  with  their  parallels  (Mt  7.1-2;  6.20),  it  is  likely 
/  that  the  discrepancy  noticed  in  v.  41  from  Mt  23.26  belongs  to 
that  category.  In  other  words,  the  difference  represents  Luke's 
emphasis  on  almsgiving  which  is  constantly  noted  throughout  the 
Gospel. 
49) 
46)  The  pioneer  of  this  argument  was  Vellhausen  who  held  that  WE  f1.4poo699v  is  due  to  a  translator  who 
aistook  Braaaic  171.  'perify'  for  Di  'give  alas',  and  that  the  conjecture  is  supported  by  Mattheu  who  gives 
Ia8dptoar  (Manie,  Idiom,  186;  Caird,  Conneetarj,  158).  C.  F.  Barney  (Tie  Aranic  Origin  of  tie  Fourth  Cospel 
(Oxford:  Clarendon  Press,  19221),  9,  however,  hasshoga  that  11  can'wean  both  'to  give  alas'  and  'to  cleanse' 
(cf.  Moule,  idiom,  186).  Marshall,  Coemeatuf,  196,  sides  with  Barney  in  arguing  that  'In  general  Luke  himself 
shows  no  signs  of  sranaic  influence  ....  the  Branaic  basis  for  this  conjecture  remains  highly  problematic,  " 
Thus  there  is  a  possibility  that  Luke  may  have  a  aistaken  rendering,  but  this  needs  further  thorough  eapla- 
nation. 
47)  111is,  Conaeatirj,  169;  schweizer,  Lute,  200;  Gooding,  Accordf9  to  late,  232. 
48)  Following  this  position,  Fitsoper  explicates  this  passage  stressing  alnsgiviaq:  'Luke  has  Used  T.  40 
as  the  equivalent  of  Mt  23.26  and  then  freely  added  the  further  recommendation  about  the  contents  to  be  given 
away  as  alms"  (Cocneotprf,  911).  Meanwhile,  consulting  Rengstarf,  Grundmann,  Lolls,  248,  suggests  his 
exposition  on  this  passage  like  this:  "Nicht  der  leg  der  Habsucht,  sondern  der  leg  der  Hingabe  fuhrt  dazu,  dap 
fir  den  Menschen  alles  rein  wird".  Cf.  Evans,  Corentarj,  505. 
49)  Goulder,  Paradipº,  2:  519:  'It  [almsgiving]  is  the  save  practical  solution  to  the  problem  of  none  dich 
Luke  turns  up  With  every  time.  Cf.  Geldenhuls,  Corientarf,  341-2;  Tannehill,  lrrratire  Oaity,  121.132; 
-Schmidt,  lostlilty,  145.  In  interpreting  this  parable,  Secconbe,  Possessions,  185,  relates  Luke's  concept  of 
charity  to  the  coning  of  the  Iingdoo  in  which  money  is  to  lose  its  north;  in  this  circumstance,  he  claims  that 
,  the  sensible  thing  to  do  with  it  now  is  to  convert  it  into  something  which  will  retain  value  beyond  the 
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7.6  THE  PARABLE  OF  THE  RICH  FOOL  AND  THE  FOLLOWING  SAYINGS  (12.13-34) 
This  section  is  to  be  divided  into  two  units;  the  first  unit 
consists  of  Jesus'  conversation  with  a  man  who  has  a  trouble  with 
inheritance  (vv.  13-15)  and  the  parable  of  the  Rich  Fool  appended 
to  it  (vv.  16-21),  and  the  second  unit  is  mainly  Jesus'  admoni- 
tion  to  his  disciples  as  regards  worry  about  earthly  things  (vv. 
22-34).  Accordingly,  to  proceed  to  interpret  this  parable 
properly,  it  would  be  necessary  to  look  into  whether  the  first 
unit  is  related  to  the  second  unit,  in  other  words,  whether  there 
is  a  ,  thematic  unity  between  these  two  units. 
First,  under  the  cloak  of  someone's  request  related  to 
division  of  an  inheritance  (v.  13),  Jesus,  apparently  refusing 
to  become  an  arbitrator, 
50 
utters  a  proverbial  saying  at  v.  15: 
"a  man's  life  does  not  consist  in  the  abundance  of  his  posses- 
sions".  To  expand  this  lesson  further,  51)  Jesus  gives  a  parable 
about  the  Rich  Fool  who  is  seen  to  worry  about  craving  more 
wealth,  believing  that  his  life  consists  in  the  abundance  of  his 
possessions.  And  to  conclude  the  conversation  with  the  man  and 
the  following  parable,  Jesus  presents  another  proverbial  saying 
at  v.  21:  "So  is  he  who  lays  up  treasure  for  himself,  and  is  not 
rich  toward  God".  The  thrust  of  the  first  half  of  this  passage 
is  that  one's  wealth  should  not  be  stored  up  on  earth  for  his 
selfish  avarice, 
52)  but  it  is  not  clear  within  the  parable 
50)  pilgrim's  (Good  lens,  110-111)  explanations  as  to  AT  Jesus  refuses  to  be  a  mediator  over  the  dispute 
is  probable:  "Jo  mediation  of  one  dispute  will  solve  the  deeper  problem  of  the  human  heart"  (111). 
51)  Evans,  Coneatart,  520:  "The  parable  Luke  then  appends  (dad  It  told  tlem  I  parable  is  his  form  of 
introduction)  is  intended  to  reinforce  the  teaching  of  Y.  15". 
__. 
52)  from  v.  17  to  T.  19,  the  first  person  singular  occurs  eight  times;  zatjoe  (2  times),  atir64  (2  times), 
LX.,  29E)A,  oL  o5op4as,  1p0,  and  the  pronoun  pos  (4  times).  Cf.  Plummer,  Comoeutaq,  321;  Morris,  Coweotary, 
(continued...  ) 7.  Proper  Stevardsbip  of  Nea1t1:  Alssgiridg  212 
itself  what  it  means  to  be  etc  OEöv  nAourAv.  It  might  be 
suggested  that  wealth  should  be  used  for  some  cultic  purpose,  if 
this  parable  were  not  followed  by  the  second  pericope. 
53) 
Here  comes  the  necessity  for  looking  into  what  is  said  in 
the  second  unit.  Jesus'  sayings  in  this  unit  can  be  presented  as 
an,  injunction  not  to  worry  about  worldly  things,  i.  e.  ,  to  discard 
the  earthly  cares  of  material  possessions, 
54) 
which  appears  in 
fact  to  tally  with  the  force  of  v.  15,  and  also  as  an  assurance 
that  God  will  provide  for  his  people  what  they  need  for  daily 
living  on  earth.  In  consequence,  we  can  say  that  as  Pilgrim 
comments,  the  meaning  of  the  first  unit,  v.  21  in  particular,  is 
spelled  out  in  the  second  unit  that  follows  immediately.  55) 
Having  pointed  out  features  of  both  units,  we  may  state  that 
it  is  to  be  noticed  that  these  two  pericopes  are  not  separate  but 
52)(...  continued) 
212.  Meanwhile,  Talbert,  leadie9  Lute,  141,  claims  that  this  first  unit  is  designed  to  tackle  the  problem  of 
covetousness,  which  be  argues  was  a  problem  before  Luke  as  well  as  of  his  conteeporari  time. 
. 
53)  Some  argue  that  originally  this  parable  ras  "an  eschatological  parable',  of  which  the  key  point  is 
the  crisis  brought  about  by  the  approach  of  the  Kingdom  (Jeremias,  Parables,  164;  Cf.  Evans,  Commeatarr,  521). 
However,  in  this  regard,  Pilgrim  (Coodlers,  112-3)  makes  a  point  that  by  adding  T.  21,  Luke  attempts  to  relate 
this  original  meaning  of  the  past  to  a  Be'  meaning  of  the  present,  which  is  'to  stop  living  for  oneself  before 
it  is  too  late  and  start  accumulating  riches  toward  God". 
54)  'For  the  disciples'  worldliness  presents  itself  tore  often  in  an  anxious  attitude  than  in  the 
materialism  of  the  rich  man"  (Ellis,  Conmestirf,  176). 
SS)  Fitzmyer,  Cezvestarl,  916,  states  in  this  regard  that  the  second  unit  "acts  as  a  commentary  on  the 
parable  of  the  rich  fool". 
Meanwhile,  Tannehill,  darrative  Onitl,  246,  is  of  the  opinion  that  since  the  second  unit  is  addressed 
particularly  to  the  disciples,  it  shows  their  hard  and  difficult  situation  of  living  because  they  left  behind 
everything  they  had.  Schottroff  and  Stegmann  who  appear  very  keen  to  sort  out  the  addressees  of  Jesus' 
sayings,  are  also  in  line  with  this  opinion  (the  lope,  72-75,83.82).  Against  this  view,  we  may  raise  two 
questions.  (i)  If  we  have  to  follow  this  argument,  it  would  be  difficult  to  understand  vv.  33-34,  a  dowinical 
injunction  of  almsgiving,  because  the  disciples  who  are  supposed  to  depend  upon  'the  hospitality  of  strangers' 
sees  to  have  nothing  for  charity  (cf.  9.3;  10.4).  Cf.  Evans,  commeatarl,  531.  To  obtain  an  excuse  for  this 
point,  Tannehill  suggests  that  this  instruction  applies  to  "all  disciples  who  still  have  disposable  property" 
(ibid.  ).  It  is  unclear  what  "disposable  property"  Leans  here,  when  he  has  already  pointed  out  that  they  left 
everything.  (ii)  is  we  have  observed  earlier,  in  Luke,  pn8Itnt  are  not  to  be  identified  with  the  apostles  who 
actually  renounced  their  assets  and  capital,  but  with  a  large  group  of  followers.  Therefore,  it  seems  that  it 
is  more  natural  to  state  that  these  sayings  are  intended  for  those  with  material  possessions. 7.  Proper  Stewardship  of  Nealtb:  Almsgiving  213 
closely  attached  by  means  of  the  theme  of  possessions.  56)  In 
other  words,  the  unity  of  contents  should  be  acknowledged  from 
12.13  to  12.34  in  view  of  the  theme  of  wealth,  for  both  the 
parable  and  the  sayings  refer  to  the  same  motif,  although  their 
approaches  to  it  may  be  slightly  different.  Or  it  can  be 
presented  in  another  way.  That  is,  -since  the  first  unit  (12.13-- 
21)  is  peculiar  to-Luke,  which  means  again  that  his  special 
interest  can  be  found  in  it,  it  would  lead  to  the  supposition 
that  Luke  puts  emphasis  on  the  wealth  motif  of  the  second  unit 
(12.22-34)  which  has  a  Matthean  parallel  (Mt  6.25-34,19-21),  by 
adding  his  unique  material  before  it  which  clarifies  and 
strengthens  the  force  of  the  following  sayings. 
Then  what  is  Luke's  emphasis  here?  To  answer  this  question, 
it  would  be  helpful  that  our  attention  should  be  laid  on  the 
final  verses  of  this  narrative,  vv.  33-34,  because  of  the 
following  two  reasons:  (i)  they  appear  to  be  a  conclusion  not 
only  to  Jesus'  sayings  in  the  second  unit  (vv.  22-32)  but  also 
to  the  first  unit  (vv.  13-21),  since  they  are  placed  at  the  end 
of  the  whole  section. 
57  (ii)  Luke  shows  particular  interest  in 
the  motif  of  almsgiving  which  is  introduced  as  a  way  that  Luke 
intends  to  suggest  for  instructing  how  to  use  wealth  rightly.  58) 
This  point  is  clearly  to  be  observed  when  Luke's  version  is 
compared  with  that  of  Matthew  (6.19-20).  As  a  result  of  this 
56)  Talbert,  Reading  We,  140.  Plummer,  Coueatary,  329,  also  relates  T.  21  to  T.  33  by  Deans  of 
covetousness,  stating  that  alnsgiving  is  a  nay  of  being  freed  from  covetousness,  ao  that  it  does  good  to  the 
giver  as  well. 
57)  Talbert,  Reading  We,  142,  also  recognises  the  inportance  of  these  verses  in  this  section  as  a  whole: 
,  the  section  an  possessions  is  climaxed  by  12:  33-34,  a  specific  injunction  to  alnsgiving".  Cf.  Evans,  Commea- 
tarl,  525.  Besides,  as  we  can  observe,  from  T.  35  onwards  there  occurs  a  new  section. 
58)  cf.  Tannehill,  larritire  Unity,  247-8. 7.  Proper  Stewardship  of  Nealth:  ll®sgiring  214 
discussion,  we  are  now  able  to  suggest  that  in  terms  of  the 
thematic  unity  "being  rich  toward  to  God"  at  v.  2159)  is  poss- 
ibly  to  be  explained  as  "giving  alms  to  the  poor"  at  v.  33.60) 
In  addition  to  this  aspect,  there  is  still  one  thing  to 
discuss  in  this  context.  That  is  the  relation  between  this  whole 
section  and  the  parable  of  the  wise  and  faithful  steward  in  vv. 
42-48  in  the  same  chapter,,  which  we  have  explored  in  detail  above 
as  one  of  the  key  parables  for  the  motif  of  stewardship.  In  view 
of  the  stewardship  motif,  it  can  be  said  that  in  the  parable  of 
the  steward,  Luke  presents  as  the  Rich  Fool  in  disguise  the 
unfaithful  steward  who  squanders  his  master's  wealth. 
61)  In 
doing  so,  it  would  appear  that-Luke  intends  to  remind  the  rich 
members  in  his  community  thatýthe  wealth  they  possess  temporarily 
on  earth  belongs  to  God,  so  that  wealth  entrusted  by  God  should 
59)  Degenhardt,  Laus,  79-80,  contends  that  "being  rich  toward  Cod'  can  be  identical  to  benevolent 
behaviour:  "Die  Mahnung  V.  21  verschiebt  den  Akzent  auf  die  Forderung  nach  richtigen  Gebrauch  des  Besitzes, 
ihn  nämlich  nicht  egoistisch  zu  verwenden,  sondern  durch  ihn  bei  Gott  reich  zu  sein,  d.  h.  gute  Werke  damit  zu 
tun".  Meanwhile,  Evans  appears  correct  in  pointing  out  the  fact  that  Y.  21  "connects  the  'abundance'  in  the 
story  with  the  avarice  in  T.  15'  (Coemeatarj,  523). 
60)  Evans,  Commeatarf,  531;  Talbert,  Beading  Lute,  141-3;  Creed,  Coaoestarl,  173;  Pilgrim,  Cood  news,  111; 
Pit:  mler,  Commentary,  974.  Since  this  verse  occupies  a  central  position  in  the  whole  section,  a  variety  of 
remarks  and  comments  on  it  have  been  made,  and  the  following  are  some  of  them  which  have  a  bearing  on  our  topic 
here. 
(i)  '16Me  and  btbeps'  of  Jesus'  admonition  here  occurs  again  at  18.22  ('w1o  and  btebtbept')  in  the 
Gospel,  and  appears  in  Acts  in  the  form  of  fulfilment  of  this  domiaical  injunction  (Acts  2.45;  4.34.35).  Thus 
this  unique  accent  made  by  Luke  appears  to  show  a  continuity  between  his  two  works  in  terms  of  the  motif  of 
almsgiving  (Tannehill,  Iarratire  OQitl,  247-8;  cf.  Fitzmyer,  Coaneatarl,  982). 
(ii)  Degenhardt's  claim  that  this  dominical  exhortation  is  intended  for  the  church  leaders  in  the 
community  may  be  missing  the  point  of  the  parable,  because,  as  pointed  out  earlier  in  note  57,  it  would  not 
make  sense  that  the  disciples  here  can  be  identified  with  'die  Amtsträger'  (Lucas,  87).  I  suppose  that  this 
contention  of  Degenhardt  results  from  his  basic  assumption  that  the  disciples  are  no  other  than  the  apostles 
in  Luke's  writings. 
(iii)  It  seems  wrong  to  claim  that  Y.  33  displays  "ascetic  colouring'  (Creed,  Commentary,  175;  cf. 
Schottroff  $  Stegemane,  fhe  lope,  75),  because  it  is  not  asceticism  but  benevolence  that  is  the  issue  in  this 
verse  and  the  whole  section.  This  would  be  a  corollary  of  what  we  have  discussed  above.  See  Plummer,  Commen- 
tarl,  329,  and  note  also  his  remark  on  oil  which  he  supposes  "is  a  reference  to  costly  garments".  Cf.  Marshall, 
Coameatar!,  532. 
61)  Cf.  Tannehill,  äarratire  Oaitf,  247;  Marshall,  Cocmeetarl,  521. 7.  Proper  Stewardship  of  Realtb:  A11tsgir1DQ  215 
not  be  used  for  their  selfish  pleasure,  i.  e.,  laying,  up  treasure 
on  earth,  but  for  the  sake  of  the  poor  and  needy  in  society, 
i.  e.,  being-rich  toward  God.  62)  As  discussed  earlier,  it  is  most 
likely  that  v.  48  is  an  obvious  description  of  the  rich  to  whom 
the  whole  passage  (12.13-34,41-47)  is  addressed.  In  this  sense, 
finally,  the  admonition  toward  the'rich  to  give  alms  is  shown  as 
the  main  force  of  the  whole  passage  including  the  Parables  of  the 
Steward  and  the  Rich  Fool. 
7.7.  THE  PARABLE  OF  THE  GREAT  BAIQUET  (14.12-24) 
Lk  14.1-24',  in  sharing  a  single  setting  of  table-fellow- 
ship, 
63)  depict  what  happens  when  a  Pharisee  ruler  invites  Jesus 
to  dine.  The  historical  situation  is  continuous,  but  the  contents 
of  the  incidents  appear  not  to  be.  In  detail,  vv.  1-6  record  an 
argument  between  Jesus  and  the  Pharisees  as  respects  the  healing 
of  a  leper  on  the  Sabbath,  and  vv.  7-11  record  the  ethical 
teaching  of  Jesus  about  social  manners  at  a  meal.  Thus  it  appears 
that  these  two  sections  deal  with  differing  subjects.  But  vv. 
12-24  appear  to  deal  with  a  single  theme  which  concerns  the  right 
use  of  wealth  and  the  interest  in  the  poor  and  unfortunate  of  the 
community,  so  this  section  can  be  regarded  as  a  unit  on  its  own. 
(i)  in  v.  12  Jesus  tells  his  host,  a  Pharisee  leader,  that 
when  he  holds  a  feast  or  a  banquet  he  should  not  invite  his 
friends,  brothers,  relatives,  or  rich  neighbours  with  the  hope 
62)  That  the  parable  of  the  steward  occurs  in  the  sane  chapter  12  can  also  be  attributed  to  the  author's 
thoughtful  arrangement  of  his  material  in  order  to  accentuate  his  intention  of  encouraging  his  rich  readers 
to  use  their  material  possessions  faithfully,  that  is,  to  distribute  then  for  the  poor. 
63)  Talbert,  Beading  Late,  196,  suggests  that  the  scene  is  a  literary  device"  to  bind  together  four 
separate  traditions,  such  as  vv.  1-6,  vv.  7-11,  vv.  12-11,  and  vv.  15-24.  Cf.  Creed,  Commentary,  188;  Ellis, 
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of  receiving  in  return  invitations,  but  the  poor,  crippled,  lame, 
and  blind  who  are  anyhow  not  able  to  repay  the  hospitality  at  all 
(v.  13);  then  he  would  receive  his  repayment  in  the  resurrection 
of  the  just  (v.  14).  64)  What  is  to  be  taken  into  account  is  that 
it  is  likely  that  the  Pharisee  and  his  invited  friends  to  whom 
the  teaching  of  Jesus  is  addressed  in  vv.  12-24  represent  here 
those  in  Luke's-  community  who  have  rich  neighbours  and  who  have 
means  enough  to  provide  meals  and  to  invite  their  rich  neighbours 
in  their  houses.  65  That-  he  is  an  &pXov,  possibly  a  member  of 
the  Sanhedrin,  may  reinforce  this  point.  In  this  context,  Karris' 
remark  on  vv.  12-14  seems  to  be  helpful  to  appreciate  these 
sayings  of  Jesus: 
"For  this  latter  passage  [14:  12-14]  to  make  sense  it  must  mean  that 
there  are  members  in  Luke's  cammLmity  who  have  the  wherewithal  to  host 
festive  meals.  Luke  14:  12-14  is  addressed  to  them  and  goes  against  the 
cannon  Graeco-Rcinan  reciprocity  ethic:  put  your  friends  in  your  debt, 
so  that  at  some  future  time  you  can  cash  in  on  their  IOU's.  "  6 
So  the  point  of  vv.  12-14  would  be  that  the  rich  should  help  the 
poor  and  unfortunate  in  the  community  by  making  good  use  of  their 
material  possessions,  without  expecting  any  recompense  on  earth 
(cf.  Lk  6.35).  67) 
64)  Here  we  find  that  the  reward  in  heaven  is  emphasised  so  greatly  that  it  makes  the  reward  on  earth 
trivial  and  negligible.  This  point  serves  to  elucidate  Luke's  idea  of  reward  in  general,  which  is  characterised 
as  spiritual  and  other-worldly  (cf.  6.33f;  18,22).  Meanwhile,  the  excuses  of  the  three  invited  guests  Will  be 
discussed  later  on  in  the  next  chapter  where  the  reprimands  towards  the  rich  will  be  dealt  with  at  length. 
65)  Talbert,  Keadia;  late,  183. 
66)  Xarris,  'Poor  and  Rich",  120;  of.  van  Unnik,  "Motivierung",  284-300. 
67)  In  the  Hellenistic  society  of  Luke's  time,  it  is  said  that  the  whole  society  was  largely  influenced 
by  reciprocal  relations  in  which  generosity  could  be  reclaimed  at  a  later  date.  I  prime  example  of  this  custom 
in  Luke  is  to  be  found  in  the  policy  of  the  Unjust  Steward  (Lk  16.3-7)  which  we  have  discussed  earlier.  So 
Jesus'  sayings  in  Lk  14.12-14  are  rejecting  the  fundamental  rationale  of  gift-giving  in  this  culture,  so  that 
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(ii)  Taking  up  the  motif  of  the  previous  sayings,  Jesus 
introduces  the  parable  of  the  Great  Banquet  which  is  so  pictur- 
esque  that  it  serves  well  to  enhance  the  force  of  the  teaching 
of  Jesus  manifested  already  in  vv.  12-14.68) 
A  certain  man  here  invites  many  guests  to  his  banquet  who 
are  possibly  "well-to-do  'people,  large  landowners",  69)  but  they 
in  common  reject  the  invitation  for  various  private  reasons.  Thus 
instead  of  the  invited  guests,  the  host  invites  the  poor, 
crippled,  lame  and  blind  (v.  21)  and  "the  homeless  from  the 
streets  and  the  hedges  of  the  vineyards"  (v.  23).  Thus,  it  would 
be  logical  that  "the  entire  banquet-hall  is  filled  with  beg- 
gars"  , 
10) 
In  this  context,  it  is  remarkable  that  this  list  of  the 
alternative  guests  is  exactly  the  same  that  appears  in  v.  13, 
except  for  the  inverted  order  of  the  blind  and  the  lame.  Besides, 
when  we  compare  this  parable  of  Luke  with  its  counterpart  in 
Matthew  (22.1-14),  h1) 
particularly  the  alternative  guests  who 
replace  those  initially  invited  between  the  two  accounts, 
72)  it 
68)  Relating  the  parable  to  Jesus'  teaching  in  vv.  12-14,  Beck,  Character,  35,  contends  that  the  parable 
is  introduced  'to  give  a  foundation  for  the  advice  of  vv.  12-14'. 
69)  Jeremias,  Parables,  176.  Taking  into  account  the  reciprocity  ethic  prevalent  at  that  tine,  it  is 
probable  that  in  order  to  receive  benefits  in  return,  this  host  would  have  invited  social  equals  who  were  so 
rich  as  to  invite  his  back.  So  it  seems  possible  to  argue  that  the  farmer  (v.  19)  who  bought  five  yoke  of  oxen 
owns  a  vast  track  of  land,  most  likely  in  excess  of  45  hectares  (111  acres),  and  similarly  the  man  who  bought 
a  field  (v.  18)  and  the  man  who  just  got  married  are  also  social  equals. 
70)  Ibid.,  178. 
11)  It  is  in  dispute  whether  the  Matthean  version  of  the  parable  derives  from  the  same  source  on  which 
Luke  nay  depend,  or  whether  the  two  accounts  are  independent.  for  more  detail,  see  Fit:  myer,  Coicectarr,  1050- 
4;  Marshall,  Commentary,  584. 
72)  Mt  22.10  reads  "the  bad  and  the  good"  as  the  replacement  of  those  originally  invited.  In  this 
connection,  creed,  Conmectar!,  188,  holds  that  "Matthew  gives  the  parable  in  a  more  developed  and  more 
allegorical  form  than  that  which  appears  here".  Jeremias,  Parables,  176,  is  also  of  the  opinion  that  as 
compared  with  Matthew,  the  list  in  Luke  is  original,  "essentially  unchanged".  Cf.  Marshall,  Commeetarf,  590. 7.  Proper  Stewardship  of  wealth:  Aliisgiºiog  218 
seems  clear  that  Luke's  insertion  of  those  invited  later  is 
intentional,  73)  because  it  corresponds  to  the  list  in  v.  13,74) 
and  a  similar  list  appears  elsewhere  in  4.18  and  7.22.  These  four 
passages  that  are  scattered  widely  in  the  Gospel  can  be  regarded 
as  a  clear  indication  that  Luke  has  a  particular  concern  with  the 
poor  and  the  unfortunate,  the  people  who  are  religiously 
alienated, 
75 
socially  deserted,  76) 
and  economically  so  helpless 
as  to  be  dependent  on  others'  support. 
It  is  probable  that  Luke  may  have  known  this  sort  of  dire 
socio-economical  situation  at  his  time,  so  that  he  would  have 
urged  wealthy  Christians  in  his  community  not  to  follow  the 
attitudes  that  those  affluent  outside  the  church  cherished,  but 
to  behave  themselves  quite  differently,  being  beneficial  and 
generous  to  those  who  are  poor  and  deserted.  This  point  may  tally 
with  the  motif  of  v.  12,  where  Jesus'  advice  is  given  that  it  is 
better  to  invite  the  poor  and  needy  than  the  rich  who  can  pay 
back.  In  this  context,  it  should  also  be  remembered  against  the 
background  of  this  parable  that  holding  a  feast  or  a  banquet  by 
wealthy  patrons  or  benefactors  at  Luke's  time  was  a  way  to  help 
the  poor,  i.  e.  to  relieve  their  hunger,  in  secular  society 
outside  the  church.  But  it  was  used  to  show  their  superior 
position,  and  it  was  too  infrequent  to  be  a  permanent  solution 
73)  pitsmlec,  Commentary,  1049-50;  Scboeizer,  We,  238;  Scheidt,  Bostilitf,  148. 
74)  The  exact  agreement  of  the  two  lists  in  Tr.  13,21  leads  Beck  to  insist  that  this  cannot  be  accidental 
and  justifies  our  concentrating  on  the  economic  condition  of  the  quests.  Those  who  refuse  are  rich;  those  who 
accept  are  the  poor  who  cannot  repay'  (Beck,  Claracter,  35). 
75)  Cf.  Lev  21.17-23;  Degenhardt,  Lukas,  100. 
76)  For  the  exclusion  of  such  people,  see  2San  5.8;  1QSa  2.5-7;  1QS  2.4ff. 7.  Proper  Stewardship  of  Nealtb  Almsgiwioq  219 
to  the  problem  of  hunger.  77) 
As  regards  the  relationship  between  the  parable  and  the  sayings  of  Jesus  (vv. 
12-14),  some  distinguish  ptween  than  and  interpret  the  former  spiritually, 
and  the  latter  literally.  As  for  the  interpretation  of  the  parable,  on  the 
grounds  that  its  background  is  the  Kingdom  of  God  (v.  15),  and  that  Jesus 
calls  this  banquet  you  Toü  8E{xvou  (v.  24),  sane  intend  hp  understand  this 
parable  in  the  light  of  salvation  history  or  soteriology. 
I  do  not  deny  this  possibility. 
80)  But  if  we  are  to  appreciate  this  parable 
of  Luke  appropriately,  then  we  ought  to  take  into  account  an  eminent  feature 
in  Luke's  theology,  his  emphasis  on  wealth  and  poverty.  As  the  conclusion  we 
have  already  reached,  in  general,  Luke's  understanding  of  the  poor  and  the 
unfortunate  is  not  spiritualised  rM  r  allegorized,  of  which  the  classical 
example  is  6.20-21  (cf.  Mt  5.3-10),  and  its  analogy  is  to  be  noted  in  4.18 
and  7.22.  So  if  we  bear  this  feature  of  Luke  on  wealth  in  mind,  it  would 
hardly  be  reasonable  hat  here  we  have  to  interpret  the  poor  in  a  way  that  is 
unfamiliar  with  Luke. 
in  relation  to  this  point,  Schnidt's  argument  that  v.  13  must  be  understood 
primarily  in  a  literal,  material  sense83)  while  v.  21  primarily  in  a  figurative, 
spiritual  sense,  appears  untenable.  Is  it  really  possible  that  Luke 
intends  his  readers  to  read  almost  identical  verses  in  a  different  way  one 
after  another? 
To  conclude,  this  parable  and  the  previous  sayings  of  Jesus 
indicate  that  there  is  a  profound  gulf  between  the  rich  and  the 
poor  in  Luke's  community,  and  that  although  both  of  them  share 
Christian  faith  in  common,  the  rich  still  conduct  themselves 
according  to  the  customs  of  their  contemporary  culture  in  which 
the  reciprocity  ethic  is  predominant.  Hence  to  correct  their 
ingrained  non-Christian  attitude,  and  to  awaken  their  brotherhood 
71)  Later  on  ve  will  return  to  this  theme  again  in  the  chapter  10. 
78)  See  Schmidt,  9ostilitp,  148-9. 
79)  Geldenhnys,  Comneatarj,  393;  Morris,  Conneetarf,  235;  Manson,  Saliags,  129-130. 
80)  See  Fitsmyer,  Comeitarf,  1053. 
81)  Tannehill,  darratire  Oaitj,  64-5,129;  Fittmler,  Couentary,  248-9;  Creed,  CooaeDtary,  191. 
82)  See  Beck,  Character,  35-6;  cf.  Seccombe,  Possessions,  31-2. 
83)  Schmidt,  dostilitj,  149. 1.  Proper  Stevardsbip  of  health:  Alisgiriag  220 
in  Christ,  Luke  appears  to  intend  Jesus'  view  on  this  subject  to 
apply  to  relationships  between  the  rich  and  the  poor  within  his 
community. 
84)  Therefore  it  could  be  drawn  from  this  discussion 
that  to  invite  the  poor  in  the  parable  is  introduced  as  one 
example  of,  the  practice  of  almsgiving. 
7.8  THE  PAWLE  OF  THE  RICH  MAIE  MD  LEZARIIS  (16.19-31) 
As  already  mentioned  above,  the  rich  people  in  Luke's  time 
proffered  sometimes  festive  meals  to  the  poor  in  order  to  make 
a  display  of  their  superior  position,  wealth,  and  name.  It  was 
a  rare  but  very  precious  opportunity  for  the  poor  to  satisfy 
their  hunger.  The  'background  of  this  parable  may  reflect  such 
social  customs  of  Luke's  contemporary  society  (v.  19).  That  the 
Rich  man  holds  sumptuous  feasts  xa8'  4p9pav  and  is  dressed")  in 
purpie86)  and  fine  linen,  "the  most  luxurious  fabric  of  the 
ancient  world", 
87)  indicates  clearly  how  rich  and  wealthy  he  is. 
Despite  his  affluence,  however,  he  does  nothing  to  relieve  the 
painful  hunger")  and  disease  of  the  poor  Lazarus  at  his  gate, 
who  is  covered  with  ulcers,  too  helpless  to  drive  off  dogs  from 
licking  his  sores,  and  in  such  poverty  that  he  would  gladly  eat 
the  bits  which  fall  from  the  Rich  Man's  table. 
84)  Cf.  Degenhardt,  Lutas,  101. 
85)  tv¬btbdo%Eto  in  T.  19,  imperfect  and  frequentative,  which  denotes  his  habitual  attire. 
. 
86)  Jp${pa  is  said  to  be  associated  with  "royal  or  quasi-royal  dignity"  and  to  cost  very  much  (Hanson, 
Sa)'loys,  296;  Jeremias,  Parables,  183). 
87)  Manson,  Sayings,  296.  Cf.  Plummer,  Comceatarf,  391. 
88)  'Enampev  in  v.  21  with  the  infinitive  (cf.  15.16;  17.22;  22.15)  indicates  Lazarus'  unfulfilled  desire, 
that  is,  "eagerly  and  not  receiving  what  he  desired"  (Mi.  Vincent,  h'ord  studies  is  tie 
'fey  testament 
(Wilmington:  Associated  Publishers  and  Authors,  18881,1:  201).  So  Jeremias,  Parables,  184,  paraphrases  this 
verse  as  follows:  "boa  gladly  would  Lazarus  have  satisfied  his  hunger  with  them  (pieces  of  bread)". 7.  Proper  Stewardship  of  Neal  t6:  Almsgi  Piaq  221 
It  appears  that  according  to  the  text  the  Rich  Man  does  not 
deserve  his  hellish  torment  for  what  he  has  done  in  his  life  on 
earth,  but  for  what  he  has  failed  to  do.  That  is  to  say,  he 
neglects  to  love  God  and  his  neighbour,  which  is  commanded  to  all 
Jews  to  keep  (Deut  6.5;  Lev  19.18).  This  negligence  of  his 
obligations  to  help  his  poor  neighbour  is  implied  in  the  story, 
especially  in  the  conversation  between  Abraham  and  the  Rich  Man 
(v.  25),  because  the  Rich  Man  does  not  complain  about  his  torment 
and  request  to  be  released  from  his  punishment.  89)  In  his 
lifetime  the  Rich  Man  himself  severs  the  spiritual  ties  with 
Abraham  by  ignoring  the  needs  of  his  fellowman.  Instead  of  loving 
his  neighbour  'as  himself,  he  lives  neither  for  God,  nor  his 
fellow  man,  but  for  himself,  so  that  he  pursues  the  goal  of 
self-gratification. 
90) 
In  this  connection,  the  Lukan  thought  of  v.  25  (&ntAa(3Ec) 
virtually  corresponds  to  the  woes  to  the  rich  (6.24-25),  on  the 
grounds  that  the  rich  have  received  their  consolation  in  this 
world,  but  shall  hunger,  mourn,  and  weep  in  that  world. 
91)  This 
correspondence  demonstrates  a  continuity  in  Luke's  concern  for 
89)  Plummer,  Comneetiry,  395.  Contra,  Evans,  Commentary,  615.  Meanwhile,  Jeremias'  exposition  of  T.  25 
appears  to  go  beyond  the  given  test  (Parables,  185):  "What  v.  25  really  sags  is  that  impiety  and  lovelessness 
are  punished,  and  that  piety  and  humility  are  rewarded".  But  we  should  recognize  that  the  story  concerns  the 
wrong  done  by  the  Rich  Man,  rather  than  the  piety  and  humility  of  Lazarus.  Here  we  do  not  find  that  anything 
is  said  about  the  goodness  of  Lazarus,  but  Cod's  partiality  towards  the  poor,  which  is  characteristic  of  the 
Old  Testament  and  Jesus  (Schweizer,  Luis,  262). 
90)  H.  Klein's  definition  of  his  sin  seems  to  the  point:  "Seine  Schuld  besteht  also  each  des  SLk  darin, 
daß  er  nur  seinen  Reichtum  sah  und  darin  Cendge  hatte'  (Nirmterli;  felt  fefecäber  del  Elenden  and  Gelobteten 
[Zürich:  Meukirchener  Verlag,  1987],  99).  Cf.  Mealand,  Powert,  47. 
91)  Against  Jeremias'  argument  (Parables,  186)  that  the  main  point  of  the  parable  is  to  be  found  in  the 
second  part  (vv.  21-31),  Evans,  Coomeatarj,  614-5,  states  as  follows  recognising  the  relation  between  this 
parable  (v.  25)  and  Luke's  version  of  the  beatitudes:  "Moreove 
, 
be  verdict  delivered  in  T.  25  so  exactly 
reproduces  the  first  of  the  beatitudes  and  of  the  woes  in  6C  that  it  stands  in  its  own  right  with 
considerable  force,  and  makes  a  point  that  is  too  emphatic  to  be  merely  a  prelude  to  something  else".  See  also 
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the  poor  and  warning  to  the  godless  rich,  92) 
and  also  the 
reversal  of  fortune  in  the  coming  age  which  is  also  found  in  the 
Magnificat  (1.53)  and  the  woes  to  the  rich  (6.24-26;  cf.  18.29- 
30).  93i  Therefore,  once  again,  we  are  able  to  claim  that  the 
point  of  the  parable  is  also  "the  right  employment  of  earthly 
94) 
possessions". 
Now  in  this-connection,  it  would  be  helpful  to  take  into 
account  the  context,  noting  that  Luke  puts  together  this  parable 
and  the  parable  of  the  Unjust  Steward  in  the  same  chapter.  95 
In  the  former  parable,  the  Unjust  Steward  finally  uses  his 
entrusted  wealth  rightly  for  the  welfare  of  the  poor  debtors,  so 
that  according  to  16.9  he  would  have  been  received  into  the 
eternal  habitations  by  the  help  of  his  witnesses,  i.  e.  the 
recipients  of  his  benevolence  on  earth.  In  the  latter  parable, 
however,  the  Rich  Man  uses  his  wealth  solely  in  the  interest  of 
his  selfish  ends,  so  that,  if  we  apply  16.9  to  this  case,  he  is 
not  received  into  the  eternal  habitations,  because  no  friend 
would  witness  his  benevolence  on  earth,  and  he  eventually  falls 
into  hell,  as  described  in  16.23.96)  In  this  sense,  16.9  can  be 
regarded  as  a  theme-verse  which  plays  an  important  role  in 
92)  With  his  basic  position  that  the  force  of  the  parable  is  "comfort  to  the  poor  and  warning  to  the  rich" 
(Good  dens,  119),  Pilgrim  expounds  the  second  part  of  the  parable  as  a  warning  directed  to  the  wealthy.  In 
relation  to  this  aspect,  one  interesting  point  in  his  exposition  is  his  view  on  !  loses  and  the  prophets  in  v. 
29:  'the  requirement  of  charity  toward  the  poor  and  needy  stands  at  the  heart  of  the  old  testament  Law"  (118). 
93)  Kealand,  Porertf,  48;  cf.  I1-50;  A.  Yerhey,  11e  Great  Reºersal:  Ethics  ad  the  ler  testament  (Grand 
Rapids:  6erdmans,  1986),  1S,  94;  Beans,  Conentarj,  613;  Pilgrim,  Cood  revs,  615. 
94)  Plummer,  '  Commentari,  390,392.  Cf.  Klein,  Barmtersigleit,  99., 
95)  The  relation  between  these  two  parables  has  been  already  explored  in  the  previous  chapter,  so  here 
I  just  want  to  refer  to  key  points  of  it  directly. 
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unfolding  the  implication  of  both  parables.  97 
Consequently,  it  becomes  clear  that  these  two  parables 
present  two  contrastive  steward  models  in  terms  of  the  right  use 
of  material  possessions;  the  one  is  depicted  as  good  and 
successful  (the  Unjust  Steward),  and  the  other  as  bad  and  a 
failure  (the  Rich  Man)-.  With  this  pair  of  models,  it  seems  that 
Luke  intends  to  proffer  both  encouragement  and  warning  to  his 
contemporaries,  particularly  the  rich  members  like  the  Rich  Man, 
the  representative  of  those  who  spend  their  wealth  for  their 
selfish  pleasure,  but  do  not  wish  to  use  their  material  pos- 
sessions  for  the  sake  of  the  poor  and  needy  in  their  neigh- 
bourhood. 
7.9  THE  I1NCIDEITS  Of  THE  RICH  RULE  AND  ZACCBAEOS  (.  18.3.8-19.10) 
(i)  The  narrative  of  the  Rich  Ruler  is  recorded  in  all  the 
Synoptic  Gospels,  but  the  details  differ.  So  the  observation  of 
the  differences  among  them  would  be  helpful  for  us  to  penetrate 
into  Luke's  intention.  Since  the  main  point  of  this  narrative 
concerns  the  adherence  of  the  Rich  Ruler  to  material  possessions, 
rather  than  almsgiving  or  benevolence,  as  in  the  Parable  of  the 
Rich  Man  and  Lazarus,  detailed  analysis  will  occur  in  the  next 
chapter,  and  at  the  moment  only  references  to  the  motifs  of 
wealth  and  almsgiving  are  to  be  discussed. 
First,  what  arrests  our  attention  in  the  incident  of  the 
Rich  Ruler  is  how  Luke  describes  him,  particularly  in  V.  23, 
which  differs  from  the  counterparts  in  Mark  (10.22)  and  Matthew 
(19.22)  ;  nepUuxoC  (Lk)  /  ),  utofipevoc  (Mk  &  Mt)  ;  %106010;  c  66pa 
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(Lk)  /  r-T4PQza  no;  U&  (Mk  &  Mt).  In  general,  Luke's  words  in  this 
verse  are  stronger  than  those  of  Mark  and  Matthew.  ")  IIept  Aunot 
seems  to  disclose  the  Rich  Ruler's  strong  attachment  to  wealth 
and  xAoüa%oS  a168pa,  his  great  amount  of  capital  and  assets.  99) 
This  verse  as  a  whole  shows  how-wealthy  he  is,  but  he  does  not 
want  to  break  ties  with  his  possessions,  and  as  a  result  he  turns 
out  to  refuse  to  sell  his  property  on  behalf  of  the  poor.  As  an 
exemplary  story,  this  description  of  the  Rich  Ruler  would  show 
harsh  criticism  against  the  rich  members  in  the  community, 
reluctant  and  hesitant  to  hand  out  some  possessions  to  the  poor. 
So  this  alteration  by  Luke  as  respects  the  description  of  the 
Rich  Ruler  might  be  deemed  as  one  of  his  emphases. 
Secondly,  another  point  which  should  be  noted  is  that  in  Mk 
10.22  and  Mt  19.22  the  Rich  Ruler  goes  away  (hx4I8ev),  but  in 
Luke's  version,  since  any  such  verb  is  left  out,  he  is  presumed 
to  remain  "as  the  representative  of  the  rich"100)  in  the  midst 
of  Jesus'  audience.  Thus,  it  seems  reasonable  to  hold  that  Jesus' 
teaching  on  the  danger  of  wealth  in  vv.  24-25  is  given  to  him 
personally,  not  only  to  the  disciples  as  in  Mark  (10.23),  101) 
from  which  it  could  be  drawn  that  in  the  Lukan  community  there 
were  problems  caused  by  the  rich  members-102)  Therefore  these 
98)  Evans,  Comiectarf,  652. 
99)  His  title,  dpjmr,  absent  in  Mark  and  Matther,  also  attracts  our  attention.  It  mal  imply  that  he  is 
a  leader  of  the  synagogue  (cf.  8.41)  or  a  Leiber  of  the  Sanhedrin  (23.13,35;  24.20)  (Marshall,  Conmeatarf, 
684).  So  this  title  can  also  be  deemed  as  an  indication  of  his  great  wealth  (cf.  14.1;  Creed,  Commeatarl,  225). 
In  this  regard,  Bvans,  Cosenfar),  649,  points  out  a  Lukan  feature:  "For  Luke  realth  and  exalted  position  tend 
to  be  synonymous  (cf.  16  )". 
100)  Evans,  Comzentarf,  649. 
101)  fate  Luke's  alteration  here:  184r  bk  nßtbv.  Cf.  Mk  10.23;  Mt  19.23.  See  Evans,  Coweotuq,  652. 
102)  Ssler,  Cormunitl,  185;  Schweizer,  Luke,  286;  Schottroff  &  Stegemann,  the  lope,  74-77. 7.  Proper  Stewardship  of  Nealtb:  dlosgiriag  225 
sayings  of  Jesus  are  likely  to  be  regarded  as  an  injunction  as 
well  as  a  warning  to  the  rich  members  in  Luke's  community. 
(ii)  The  significance  of  the  incident  of  Zacchaeus  must  also 
be  recognized  for  a  full  appreciation  of  Luke's  theology  of 
wealth  and  almsgiving. 
103)  In  this  story,  our  prime  interest 
lies  in  v.  8  where  Zacchaeus  promises  Jesus  to  give  half  of  his 
wealth  to  the  poor  and  to  restitute  fourfold  what  he  might  have 
defrauded  other  people.  His  vow  of  charity  and  restoration  is  far 
beyond  the  limit  and  the  requirement. 
104)  What  emerges  outstand- 
ingly  is  that  as  a  person  of  wealth  and  power,  Zacchaeus  exhibits 
his  concern  for  the  poor  and  those  exploited  by  the  authorities. 
Here  rotc  ntcaxotC  is  not  incidentally  inserted,  but  rather 
displays  well  Luke's,  consistent  interest  in  this  class  of  the 
destitute  and  lowly  in  his  community.  In  this  context,  it  should 
be  borne  in  mind  that  this  is  an  incident  of  significance  in  Luke 
in  which  almsgiving,  which  the  author  eagerly  wishes  to  be 
realized  in  his  community,  is  materialized.  105)  Thus  it  may  not 
103)  pilgrim,  Goodlers,  129,  evaluates  this  story  of  Sacchaens  "as  the  most  important  Lukan  text  on  the 
subject  of  the  right  use  of  possessions',  and  states  that  "the  Lukan  theme  of  possessions  here  receives  its 
fullest  treatment"  (130).  Cf.  Schottroff  i  Stegemann,  The  lope,  106-7. 
104)  01  fifth  of  one's  wealth  and  future  income  was  considered  the  most  that  could  be  given  away  in 
charity.  In  cases  of  fraud,  restitution  plus  twenty  percent  of  the  total  taken  was  required  (1ev  5:  16;  Juni 
5:  7).  Only  stolen  cattle  were  repaid  four  or  fivefold  (Er  22:  1;  2Sam  12:  6)'  (Schweizer,  Late,  291).  So  here 
we  find  that  Iacchaeus  goes  far  beyond  normal  practice,  and  binds  himself  to  the  law  imposed  an  rustlers  (Et 
22.1),  who  were  liable  to  a  fourfold  penalty  for  theft  of  sheep  (Danker,  Jesus,  172;  Morris,  Commeutarl,  272-3; 
Marshall,  Coueetarf,  697-8;  Derrett,  Lai,  284).  In  all  case,  what  is  remarkable  is  that  both  the  amount  given 
to  the  poor  and  the  amount  given  in  restitution  exceed  the  limits  of  Jewish  Piety.  In  line  with  this,  Pilgrim, 
Good  dens,  133,  seeins  correct  in  stating  that  introducing  Zacchaeus'  example,  'Luke  forcefully  informs  his 
readers  that  the  new  way  of  discipleship  goes  beyond  what  any  law  can  require  ...  I  total  commitment  of  one's 
wealth  for  the  poor  and  needy'. 
In  this  connection,  Schottroff  &  Stegemann's  assertion  that  the  act  of  Sacchaeus  is  to  be  taken  as 
"arithmetical  fora'  appears  non-sensible  We  lope,  109). 
105)  If  only  the  promise  of  Zacchaeus  is  taken  into  account  without  historical  setting,  it  would  be 
possible  to  regard  T.  8  as  a  mere  promise,  rather  than  as  an  actual  event  in  which  alasgitinq  is  materialized. 
If  Zacchaeus  promised  only  but  did  not  practise  it,  a  question  why  Luke  wrote  this  incident  and  what  he 
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be  an  exaggeration  that  "if  he  carries  through  (sic),  he  will  no 
longer  have  the  status,  possessions  or  identity  of  the 
rich.  "106)  Prior  to  this  incident  in  the  Third  Gospel,  only 
encouragement  and  exhortation  to  offer  almsgiving  on  behalf  of 
the  poor  are  introduced,  but  it  is  in  the  incident  of  Zacchaeus 
that,  Jesus'  admonition  respecting  this  subject  eventually  comes 
into  practice.  This-would  be  the  key  point  that  the  account  of 
Zacchaeus  is  likely  to  hold  for  our  theme,  and  that  this  pericope 
is  peculiar  to  Luke  among  the  four  Gospels  would  add  extra  weight 
to  our  case. 
-  (iii)  These  two  outstanding  features  found  in  this  incident 
seem  to  be  enough  to  display  its  significance  in  the  Gospel.  But 
besides  this  uniqueness,  another  important  element  in  this 
narrative  may  be  found  in  the  context  in,  which  it  is  placed.  It 
is  already  known  as  one  of  Luke's  literary  devices  that  the 
middle  section  of  the  Gospel  constitutes  the  Travel  Narrative 
(9.51-19.27)  which  deviates  entirely  from  the  Markan  order,  and 
consists  mainly  of  his  unique  material.  The  incident  of  Zacchaeus 
is  the  very  last  material  peculiar  to  Luke  in  the  Travel  Narra- 
tive.  101)  Accordingly,  by  placing  the  Zacchaeus  incident  which 
los)(...  continued) 
intended  in  doing  so  cannot  be  easily  solved.  Since  v.  8  is  a  vivid  expression  of  a  convert's  resolve,  it  is 
natural  to  think  it  actually  happened  (D.  Hama,  "Luke  11:  8  Once  Again:  Does  Zacchaeus  Defend  or  Resolve?  ",  lIZ 
101  [1988],  431-431).  Hence  it  could  be  reasonable  to  suppose  that  lacchaeus  becomes  a  living  illustration  of 
shat  the  Lukan  Jesus  repeatedly  states  an  the  subject  of  wealth  (Danker,  Jesus,  192). 
106)  d,  O'Hanlon,  "The  Story  of  Zaccbaeus  and  the  Lukan  Ethic',  IS!?  12  (1981),  19. 
107)  On  the  grounds  that  Luke  takes  up  the  Harlan  order  from  18.15,  some  hold  the  view  that  the  Travel 
larrative  ends  at  18.14  (leicke,  "!  ravel  äarrative",  206).  But  others  argue  that  it  ends  at  19.44  for  Jesus 
actually  enters  into  Jerusalem  at  19.45  (111  is,  Commentary,  225).  Is  for  the  forner  argument,  if  we  are  to  call 
the  central  section  of  the  Gospel  as  the  Travel  Uarrative,  it  is  necessary  to  consider  the  travel  itself  rather 
than  the  Harlan  order.  Also  18.35  and  19.1  being  considered,  it  is  nonsense  to  assert  that  the  journey  ends 
at  18.14.  As  for  the  latter  argument,  when  we  take  into  account  19.29,37,  it  is  certain  that  Jesus  and  his 
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demonstrates  in  practice  Luke's  concern  for  almsgiving  at  the  end 
of  the  Travel  Narrative,  Luke  seems  to  succeed  in  throwing  his 
theme  into  bold  relief. 
108)  In  other  words,  it  can  be  said  that 
the  Zacchaeus  incident  is  to  be  regarded  as  one  of  the  most 
important  in  the  Gospel,  for  in  terms  of  literary  artifice  and 
contents  it  reveals  very  effectively  the  intention  of  the  author 
concerning  almsgiving  and  his  interest  in  the  poor  and  needy  in 
his  community. 
(iv)  After  we  have  examined  individual  features  to  be  noted 
in  these  two  accounts,  it  would  be  to,  our  advantage  to  observe 
them  in  the  sequence  of  the  context  in  which  they  are  placed,  so 
that  the  flow  of  Luke's  thought  particularly  concerned  with  the 
theme  of  wealth  would  be  recognized  properly.  In  my  opinion,  it 
seems  clear  that  18.18  to  19.10  constitutes  a  single  thought  unit 
in  view  of  its  literary  structure  and  contents-1091  The  narra- 
101)( 
,,.  continued) 
disciples  have  almost  arrived  in  Jerusalem.  Bethany  is  situated  about  two  miles  SE  of  Jerusalem  (in  11.18)  on 
the  eastern  slope  of  the  Kount  of  Olives,  and  Bethphage  also  on  the  Mount,  just  east  of  the  summit  and  about 
a  mile  east  of  Jerusalem.  In  particular  in  view  of  21.37  and  22.39,  the  distance  from  Jerusalem  to  Bethany  is 
not  so  far  to  be  called  travel  as  within  the  boundary  of  daily  working.  And  when  we  remember  that  Kirk  is  a 
major  source  of  Luke's  Gospel,  it  is  unreasonable  to  hold  that  Luke  did  not  know  the  material  of  Jesus'  entry 
to  Jerusalem  in  Mark  (11.1-11).  In  this  sense,  it  is  more  likely  that  19.45  does  not  lean  that  the  travel 
finally  ends  there,  but  is  simply  an  incidental  part  of  the  whole  passage  of  Jesus'  cleaning  the  Temple.  is 
regards  the  end  of  the  Travel  larrative,  Conselaann  asserts  that  with  reference  to  Luke's  geographical  plan, 
9.51-19.27  is  a  continuous  section,  in  saying  that  "the  extent  of  the  typical  'journey  references'  supports 
his  marking  of  the  division"  (Theology,  63-4). 
108)  pilgrim's  position  is  similar  to  ours  here.  Be  holds  that  this  account  is  'the  last  event  in  Jesus' 
public  ministry  according  to  Luke"  (Good  leis,  130),  and  in  line  with  this  he  goes  on  to  argue  that  "the 
placement  of  this  story  at  the  end  of  Jesus'  public  ministry  underlines  its  symbolic  and  summary  significance 
for  Luke's  presentation  of  Jesus'  Qission". 
109)  Secconbe,  Possessions,  131-134,  interprets  these  two  stories  in  the  light  of  individual  salvation, 
f.  e.,  the  salvation  of  the  rich.  Be  also  regards  Lk  18.9.19.10  as  a  carefully  framed  section.  In  relating  the 
sacchaeus  incident  to  that  of  the  Rich  Ruler,  be  argues  that  "Luke  not  only  affirms  the  possibility  of  the  rich 
being  saved,  but  provides  an  example  of  a  rich  man,  who,  unlike  the  ruler,  joyfully  embraced  the  Kingdom  when 
it  net  him  in  the  person  of  Jesus'  (134).  Behind  this  argument,  there  lies  McCormick's  presupposition  (Bj. 
McCormick,  the  Social  and  Bcoeonic  Baciiround  of  Laie,  Dissertation  (oxford  University:  1960))  with  which  he 
agrees  that  'one  of  Luke's  characteristics  is  'a  concern  for  the  salvation  of  the  rich"  (131).  Cf.  Pilgrim, 
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tive  of  the  Rich  Ruler  (18.18-23)  introduces  a  man  who  does  not 
give  up  his  wealth  for  the  sake  of  the  poor, 
110) 
so  that  he 
turns  out  to  decline  to  follow  Jesus.  Taking  up  this  motif  of  the 
narrative,  18.24-30  describes  the  right  attitude  towards 
possessions  and  human  relations  which  Jesus'  disciples  should 
take,  and  18.35-43  depicts  the  healing  incident  of  a  blind 
man111)  which  in  Mark's  Gospel,  as  already  discussed  above, 
plays  an  important  role  in  presenting  an  example  of  good 
discipleship  to  Mark's  community,  and  is  used  by  Mark  to 
criticize  the'spiritual  blindness  of  the  disciples. 
Similarly,  the  incident  of  a  blind  man  in  Luke  also  plays 
a  crucial  role,  though  the  perspective  on  it  is  different.  In 
Luke's  Gospel,  the  Rich  Ruler  is  introduced  as  a  model  of  failed 
stewardship,  a  man  who  does  not  forsake  his  assets  for  the  poor 
(18.22-23),  and  the  story  leads  to  the  healing  incident,  and  then 
Zacchaeus  is  introduced  as  a  model  of  successful  stewardship,  a 
man  who  forsakes  his  assets  in  the  interests  of  the  poor 
(19.8).  112)  In  this  context,  the  healing  incident  in  Luke  can  be 
109)(,.,  continued) 
Coad  A'evs,  129-134. 
Similarily,  Marshall,  Coomeatsrf,  677,  regards  18.9-19.10  as  "the  scope  of  salvation",  and  states  that 
as  the  final  story  of  this  section,  this  story  of  tacchaeus  is  meant  to  be  a  climax  in  the  ministry  of  Jesus, 
and  it  brings  out  several  notable  features  which  Luke  considered  important",  one  of  which  is  the  meaning  of 
discipleship  in  regard  to  wealth. 
110)  The  description  of  the  Rich  Ruler  and  tacchaeus  as  xloiotios  (18,23;  19.2)  can  be  regarded  as  "an 
intentional  cross-reference'  to  relate  one  to  the  other  (Secconbe,  Possessions,  130). 
111)  In  Mark,  prior  to  this  incident  the  worldly  request  of  James  and  John  is  recorded.  Luke's  omission 
of  this  account  in  Mark  may  show  his  intention  to  sharpen  his  theme  (cf.  Danker,  Jesus,  190), 
112)  Assuming  Zacchaeus  as  a  foil  to  the  Rich  Ruler  who  failed  to  follow  Jesus'  command  to  sell  his 
possessions  for  the  poor  (Pit:  rarer,  Coameatarf,  1222),  Ireland,  Sterardshlp,  190,  regards  his  as  "living 
illustration  that  an  exception  to  18.24-25  ('How  hard  it  is')  is  always  possible,  the  model  for  the  miracle 
of  grace'  (18.27)'.  Meanwhile,  Marshall,  Conaeetarj,  691,  relates  the  incident  of  healing  a  blind  wan  and 
Zacchaeus  to  each  other  in  view  of  the  geographical  location:  'In  Luke  the  story  (of  the  healing]  is  closely 
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said  to  function  as  a  bridge  in  the  figurative  sense  connecting 
the  narrative  of  the  Rich  Ruler  with  the  Zacchaeus  incident.  113) 
Through  this  analysis,  we  can  suggest  as  an  application  to  Luke's 
community  that  by  this  healing  of  a  blind  man,  Luke  intends,  on 
the  one  hand,  to  reproach  the  rich  in  his  community  as  the 
spiritually  blind  who  are  too  attached  to  material  possessions 
to  distribute  their  material  possessions  for  the  poor,  and  on  the 
other  hand,  to  provide  them  with  a  good  model  of  desirable 
stewardship  of  possessions  -  Zacchaeus,  who  is  willing  to 
practise  Christian  generosity  towards  the  poor. 
114) 
What  is  contrasted  between  Luke  and  Mark  in  setting  up  an 
exemplary  model  is-  that  in  Mark  one  incident  of  healing  a  blind 
man,  Bartimaeus,  appears  enough  to  reveal  Mark's  theme  of 
discipleship,  that  is,  the  disciples  should  follow  Jesus 
everywhere  he  goes,  whereas  an  incident  of  healing  a  blind  man 
in  Luke  does  not  appear  enough  to  disclose  Luke's  theme  of 
almsgiving  sufficiently.  Hence  it  leads  him  to  add  the  Zacchaeus 
incident  which  is  peculiar  to  Luke  and  fits  his  theme  well  .  Then 
it  appears  that'  Luke  attains  to  his  goal  by  arranging  and  adding 
his  material  skilfully  in  such  a  way  that  his  main  theme  is  high- 
112)( 
...  continued) 
associated  by  means  of  the  geographical  location  with  the  separate  tradition  of  the  conversion  of  tacchaeas, 
so  that  we  have  a  cliaa:  to  the  ministry  of  Jesus  in  his  call  to  the  poor  and  the  outcast'  .  Cf.  Creed, 
Coamelltarf,  228;  litsmyer,  Corzentaq,  1222. 
113)  Cf.  litzwyer,  Coamedtuy,  1222;  Evans,  Coomedtaq,  660;  Coulder,  Paradip,  2:  673. 
114)  Xarris,  'Poor  and  Rich",  123,  also  recognises  the  contrast  between  the  incident  of  the  Rich  Ruler  and 
Sacchaeas  in  terns  of  the  theme  of  wealth;  'This  redacted  story  (19.1-10)  contrasts  to  18.18.30  as  it  shows 
that  there  may  not  be  one  dominant  ansver  to  the  problems  of  possessions  in  the  Latan  community.  iacchaeus  is 
not  to  sell  all;  nor  does  he  voluntarily  give  to  the  poor.  It  suffices  that  he  donates  half  of  his  possessions 
to  the  poor".  Meanwhile,  O'nanlon's  notice  ('The  Story  of  iacchaeas",  9-11)  of  the  Lntan  context  from  18.1  to 
19.10  appears  plausible.  But  it  seems  to  me  that  he  presses  his  point  too  far,  because  it  is  in  the  Sacchaens 
incident  that  he  attempts  to  find  an  excellent  summary  of  many  of  Lute's  major  themes  scattered  in  the  Travel 
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lighted.  Consequently  we  can  suggest  that  the  good  steward  Luke 
wishes  to  introduce  to  his  community  is  not  like  the  Rich  Ruler 
who  is  too  blind  owing  to  his  excessive  love  of  wealth  to 
consider  almsgiving  to  the  destitute,  but  like  Zacchaeus  whose 
eyes  are  so  opened  that  he  might  give  the  half  of  his  possessions 
to  the  poor.  Thus  Schottroff  and  Stegemann  regard  Zacchaeus  as 
"the  paradigm  of  what  Luke  expects  from  wealthy  Christians".  115) 
7.10  SUMORY  AND  C0J  LOSIOJ 
Thus  far  in  this  chapter  we  have  discussed  all  material 
dealing  with  the  matter  of  wealth  in  Luke  which  is  directly  or 
indirectly  referring  to  the  motif  of  the  right  use  of  material 
possessions,  i.  e.,  almsgiving,  and  Luke's  concern  for  the  poor 
and  needy.  Most  of  the  passages  discussed  in  this  chapter  consist 
of  material  peculiar  to  Luke  (3.11-14;  8.2-3;  10.30-37;  12.13-21; 
16.1-13,19-31;  19.1-10),  and  the  rest  are  the  material  which  has 
its  parallels  in  Mark  and  Matthew.  However,  to  highlight  his 
theme,  Luke  alters  and  adapts  his  sources  in  the  Markan  material 
(Lk  3.11-14  /  Mk  1.9-11;  Lk  18.23  /  Mk  10.23)  to  be  fit  for  his 
theme,  and  adds  much  material  peculiar  to  him  recorded  predomi- 
nantly  in  the  Travel  Narrative-116)  This  feature  of  Luke's 
artifice  is  also  found  in  the  differences  from  the  Matthean 
parallels. 
117)  Thus  the  result  of  this  general  review  on  the 
literary  composition  of  Luke's  Gospel  shows  us  that  in  order  to 
place  emphasis  on  his  theme,  Luke  relies  on  his  unique  material 
115)  Schotttoff  I  Stegemann,  Ile  dope,  107.  Cf.  Fit:  nyer,  Coaoentary,  1222. 
116)  8.2-3;  10.30-37;  12.13-21;  14.12-14;  16.19-31;  19.1-10. 
117)  Lk  6.27-35  /  Xt  5.38-48;  Lk  11.37-41  J  Mt  23.25-26;  Lk  12.33-34  /  Nt  6.19-21;  Lk  14.21  /  Mt  22.10. 7.  Proper  Stewardship  of  Nealtb:  Almsgiriag  231 
itself  more  than  the  alteration  or  adaption  of  the  sources  and 
traditions  available  to  him. 
With  such  findings  we  now  conclude  that  all  those  sayings 
of  Jesus  are  addressed  by  Luke  to  the  rich  and  wealthy  in  his 
community  in  order  to  criticize  their  wrong  attitude  towards 
possessions  by  means  of  the  bad  exemplary  models,  such  as  the 
Rich  Fool,  the  Rich  Man  and  the  Rich  Ruler,  as  well  as  to 
encourage  them  to  do  good  to  their  poor  neighbours  by  means  of 
the  good  exemplary  models,  such  as  the  Galilean  women,  the  Good 
Samaritan,  and  Zacchaeus.  In  addition  to  these  exemplary  models, 
a  number  of  dominical  admonitions  are  introduced  to  help  us 
appreciate  the  meaning  of  the  parables  in  which  the  exemplary 
models  are  mentioned. 
The  statistical  findings  also  arrest  our  attention.  Firstly, 
there  occur  many  references  to  possessions  and  almsgiving  in 
almost  every  chapter  in  the  Travel  Narrative  (10,11,12,14,15, 
16,18;  19)  -  all  except  chapters  13,17.  Secondly,  of  all  the 
verses  of  the  Travel  Narrative  (9.51  -  19.27),  i.  e.,  407  verses, 
182  verses  (45%)118)  are  related  to  material  dealing  with  the 
themes  of  wealth  and  almsgiving.  This  large  percentage,  larger 
than  that  of  any  other  theme  in  the  Gospel,  at  least  in  the 
Travel  Narrative,  119)  indicates  apparently  Luke's  particular 
interest  in  that  matter.  In  other  words,  it  means  that  Luke  is 
so  enthusiastic  for  the  theme  as  to  collect  the  material  unique 
118)  10.30-31;  11.31-41;  12.13-34;  14.12-35;  15.11-32;  16.1-31;  18.18-30;  19.1-21. 
119)  The  other  themes  that  can  be  noted  in  the  Travel  Jarrative  are  so  varied  that  they  cannot  be  easily 
categorised.  Among  those  themes,  repentance  (15,1-32,  total  32  verses),  and  prayer  (11.1.13;  18.1-14,  total 
27  verses)  are  to  be  noticed,  but  as  compared  with  material  containing  the  wealth  theme,  they  are  far  less 
prominent  in  terms  of  the  proportion  which  they  take  in  the  Travel  Rarratire. 7.  Proper  Stewardship  of  ffealtb:  Almsgiving  232 
to  him  and  alter  his  sources  and  traditions  as  far  as  possible 
in  order  to  throw  his  theme  into  bold  relief. 
We  also  have  to  pay  attention  to  Luke's  artifice  seen  in 
arranging  and  composing  the  structure  of  his  material.  In  placing 
the  incidents  of  the  Rich  Ruler,  healing  a  blind  man,  and 
Zacchaeus  consecutively  at  the  end  of  the  Travel  Narrative,  that 
is,  in  the  conclusive  part  of  this  theme,  Luke  seems  to  increase 
his  emphasis  gradually  and  finally  climax  in  the  incident  of 
Zacchaeus  which  materializes  Luke's  theme  of  almsgiving  in  a 
dramatic  way.  Therefore,  along  with  the  other  elements,  such  as 
alteration,  adaption,  and  addition  of  his  material,  this  skilful 
literary  artifice  exercised  by  Luke  to  attain  his  goal  of 
emphasis  should  be  properly  acknowledged  for  a  full  appreciation 
of  Luke's  concern  for  the  poor  and  almsgiving  as  well  as 
stewardship  of  material  possessions  in  the  Third  Gospel. 
Now  at  this  *stage  it  would  be  useful  to  discuss  two  matters 
related  to  Luke's  exhortation  on  the  proper  use  of  wealth.  First, 
how  much  are  the  wealthy  Christians  in  Luke's  community  expected 
to  give  alms  to  the  poor  neighbours?  Secondly,  who  are  the  alms 
for?  Are  they  the  poor  Christians  inside  the  community  or  the 
poor  in  general  outside  the  community,  or  possibly  both? 
(i)  With  respect  to  the  proportion  of  alms  to  one's  material 
possessions,  we  are  supposed  to  examine  the  material  in  the 
Gospel  where  almsgiving  is  put  into  practice  or  iesus'  injunction 
of  almsgiving  appears.  First,  the  Rich  Ruler  is  commanded  by 
Jesus  to  sell  t&vta  that  he  has  and  to  distribute  to  the  poor 
(18.22).  Secondly,  Zacchaeus  is  said  to  be  willing  to  give  c 
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occasions,  there  are  no  other  accounts  in  the  Gospel  which  refer 
explicitly  to  the  amount  of  material  possessions  that  should  be 
given  to  the  poor.  Here  what  concerns  us  is  that  Jesus'  exhorta- 
tion  toward  the  Rich  Ruler  to  sell  all  he  has  for  alms  is  not 
fulfilled,  while  Zacchaeus  takes  an  initiative  to  give  the  half 
of  his  assets  on  behalf  of  the  poor.  In  view  of  this  contrast, 
we  may  suggest  that  in  Luke's  view  total  renunciation  for  the 
purpose  of  almsgiving  is  not  intended.  Or,  at  least,  in  the  light 
of  these  two  incidents,  we  may  state  that  no  fixed  amount  or 
percentage  of  almsgiving  to  one's  assets  is  formally  introduced. 
Then  it  might  be  suggested  that  as  we  see  in  the  accounts  of 
Zacchaeus,  the  Galilean  women,  and  the  good  Samaritan,  the  amount 
or  percentage  of  almsgiving  to  one's  possessions  is  up  to 
individuals  who  should  make  a  decision  on  it  voluntarily,  not  in 
any  forced  or  legalistic  way. 
(ii)  With  respect  to  the  recipients  of  the  alms,  it  is 
unclear  whether  it  has  to  be  distributed  to  the  poor  inside  or 
outside  the  Christian  community,  or  both,  since  explicit 
references  to  this  matter  are  not  made  in  Luke-Acts.  Thus  it  is 
worthwhile  looking  into  the  accounts  one  after  another  where  the 
motif  of  almsgiving  appears. 
[a]  In  the  Sermon  on  the  Plain,  we  may  notice  that  there  are 
no  restrictions  on  the  recipients  to  whom  one  is  supposed  to  lend 
or  give  money  (cf.  6.29,30,35,38). 
[b]  In  the  case  of  the  good  Samaritan,  we  may  be  sure  that 
alms  should  also  be  given  to  the  poor  outside  the  community.  This 
inference  results  from  the  fact  that  to  the  good  Samaritan  who 
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an  outsider. 
[c]  The  parable  of  the  Great  Banquet  also  shows  no  bias 
towards  the  poor  inside  the  community,  but  rather  displays 
particular  concern  about  the  poor  and  homeless  outside  the  fence 
of  the  community  (14.23;  cf.  v.  13). 
k[d]'  It  is  also  unclear  whether  or  not  the  poor  to  whom 
Zacchaeus  might  give  the  half  of  his  capital  belong  to  the 
community  (19.8),  and  it  is  the  same  with  the  exhortations  of 
John  the  Baptist  (3.11)  and  Jesus  (11.41;  12.33;  18.22),  and 
Cornelius  (Ac  10.2),  where  the  acts  of  almsgiving  appear  to  be 
highlighted. 
[e]  Lk  8.3  would  be  the  only  account  in  the  Gospel  where 
generous  acts  analogous  to  almsgiving  are  shown  only  to  the 
people  inside  the  community. 
[f]  The  account  of  Tabitha  (Ac  9.36)  is  somewhat  different 
from  any  other  accounts  referred  to  above.  The  reason  for  this 
lies  in  v.  41b:  "Then  calling  toüc  &ytouc  at  x4pat  he  presented 
her  alive".  Bruce  may  be  right  in  asserting  that  "Luke  does  not 
mean  that  the  widows  could  not  be  saints". 
120)  Nonetheless,  it 
should  not  be  neglected  that  Luke  clearly  referred  to  two  groups, 
the  saints  and  the  widows  separately.  This  aspect  leads  us  to 
suppose  that  the  widows  might  have  been  non-Christians,  so  that 
Tabitha  helped  not  only  the  Christians  inside  her  community  but 
also  non-Christians  outside  the  community. 
121) 
When  we  put  these  points  together,  we  may  draw  a  conclusion 
120)  Bruce,  lets,  212.  Cf.  Marsball,  Acts,  180. 
121)  Ibid.  As  we  have  ezanined  in  the  survey  of  previous  studies,  Schottroff  i  Stegesano  argue  that  Laie 
in  fact  has  poor  non-Christians  in  Kind  is  the  recipients  of  alms"  (tie  lops,  110).  for  or  criticism  of  this 
one-sided  opinion,  see  introduction,  1.1.5. 7.  Proper  Stevardshi  p  of  leal  tb1  äl?  lsgi  riBg  235 
as  follows;,  first,  there  is  no  clear  demarcation  on  the  matter 
of  the  recipients  of  alms  in  Luke's  writings,  whether  it  should 
be  given  to  the  poor  inside  or  outside  the  community.  Hence, 
secondly,  it  seems  possible  to  claim  that  almsgiving  ought  to  be 
distributed  to  the  poor  and  needy  regardless  of  their  membership 
of  the  Christian  community. 236 
CHAPTER  8.  IMPROPER  STEWARDSHIP  OF  WEALTH 
[  THE  WRONG  USE  OF  WEALTH  ] 
The  theme  of  the  wrong  use  of  possessions  can  be  presented 
as  one  of  the  notable  characteristics  of  Luke's  theology  on 
wealth  and  poverty,  seen  most  clearly  from  a  comparison  of  Luke 
with  Mark  and  Matthew.  We  may  say  this,  first,  because  more 
material  describing  the  rich  in  a  negative  way  is  seen  in  Luke 
than  in  the  other  Synoptic  Gospels,  and  secondly,  because  Luke 
changes  the  existing  material  where  this  theme  is  contained,  and 
adds  his  own  material,  to  put  emphasis  on  it.  The  material 
dealing  with  the  theme  of  the  wrong  use  of  wealth  consists  of 
altered  material  from  Luke's  sources  as  well  as  his  unique 
material,  but  it  is  in  the  latter  on  the  whole  that  this  theme 
is  found  more  frequently.  Consequently,  we  can  state  that  this 
theme  of  the  wrong  use  of  wealth  is  one  of  the  important  features 
of  Luke's  theology  on  wealth  and  poverty. 
1) 
In  what  follows  I  will  discuss  the  material  containing  the 
theme  of  warnings,  dividing  it  into  three  categories  according 
to  their  outstanding  features;  adherence  to  wealth,  waste  of 
wealth,  and  hoarding  of  wealth.  This  division  is  made  in  order 
to  give  our  discussion  some  precision.  However,  a  certain  amount 
of  repetition  and  overlapping  is  inevitable  in  this  kind  of 
procedure.  - 
1)  Although  the  rich  are  not  warned  overtly  for  their  wrong  use  of  material  possessions,  we  nay  inter  it 
from  the  texts  which  refer  to  the  misconduct  of  the  affluent  in  handling  their  assets  and  capital.  In  other 
words,  the  wealthy  are  implicitly  reprimanded  and  warned  throughout  the  Gospel  for  their  wrong  use  of  wealth, 
such  as  waste,  adherence,  and  hoarding,  and  also  for  their  neglect  of  their  poor  neighbours. 8.  Improper  Sterardsbip  of  fealtb  237 
8.1  I  ETRODUCTIOX  :  THE  WOES  TO  THE  RICH  (6.24-26) 
Before  inquiring  into  each  category,  the  woes  to  the  rich2 
(6.24-26)  are  to  be  discussed  at  the  outset  as  an  introduction 
to  the  reprimand  theme. 
(i)  In  the  first  place,  we  have  to  consider  the  role  which 
these  passages  might  play  in  developing  the  theme  of  warning  to 
the  rich  in  Luke's  Gospel.  It  is  worthy  noticing,  above  all,  that 
this  passage  is  peculiar  to  Luke,  absent  in  Mark  and  Matthew,  and 
constitutes  an  anti-thesis  to  the  Beatitudes  on  the  poor  (6.20-23 
/  Mt  5.1-12).  Before  these  passages,  the  material  which  can  be 
mentioned  in  relation  to  the  wealth  theme  is  the  sermon  of  John 
the  Baptist  (3.10-14),  and  the  first  sermon  of  Jesus  (4.18-19). 
Thus,  as  far  as  the  reprimand  theme  is  concerned,  these  passages 
are  introduced  as  the  first  material  in  Luke's  Gospel. 
Although  the  teaching  of  John  the  Baptist  in  Luke  (3.7-17) 
is  different  from  those  of  Mark  and  Matthew,  we  may  suggest  that 
the  basic  structure  of  the  material  preserved  in  all  the  three 
Gospels  is  in  essence  the  same,  and  3.10-14  is  an  addition  by 
Luke3)  in  order  to  accentuate  his  cherished  intention,  i.  e.  the 
concern  for  the  poor  and  needy.  On  the  other  hand,  4.18-19  and 
6.24-26  (including  6.20-23)  are  totally  different  in  both  their 
contents  and  settings  as  compared  with  Mark  and  Matthew.  As  for 
the  former  (4.18-19),  Luke's  material  is  placed  in  the  early 
stage  of  the  ministry  of  Jesus,  whereas  those  of  Mark  (6.1-6)  and 
2)  The  roe  form  is  said  to  eilst  prior  to  Luke  in  the  Cospel  tradition,  auch  as  Mk  13.17;  Mk  14.21;  Mt 
23.23  (Lt  14.12);  Mt  23.21  (Lk  11.41).  loserer,  it  is  Luke  who  `makes  the  Most  abundant  use  of  it  in  the 
STnoptics  (10.13;  11.43,46,47,52;  17.1;  21.23;  22.22)"  (Pitzmyer,  Commeataq,  636). 
3)  The  basis  of  this  assertion  is  that  this  section  mal  come  fron  Luke's  special  source,  since  it  is 
absent  to  Mark  and  Matthew  (Marshall,  Commeatarj,  112;  Kanson,  Sayings,  253).  Cf.  [itsnier,  Commeatarf,  M. S.  Improper  Stevardsbip  of  Realtb  238 
Matthew  (13.54-58),  at  a  considerably  later  stage,  so  that  we 
would  claim  that  Luke  is  responsible  for  this  material.  As  for 
the  latter  (6.24-26),  Luke's  version  is  placed  after  Jesus' 
appointment  of  his  disciples  and  its  background  is  the  plain 
(6.17:  uni  T6xov  nebtvoü),  whereas  that  of  Matthew  (5.1-12) 
occurs  before  Jesus'  appointment  of  his  disciples  and  its  setting 
is  the  mountain  (5.1:  eic  tö  6poc).  In  consequence,  while  3.10-14 
is  a  simple  addition  to  the  given  source  material,  which  could 
be  thought  of  as  a  kind  of  alteration,  4.18-19  and  6.24-26  can 
be  accounted  as  totally  new  material.  Therefore,  being  placed  at 
the  outset  of  all  the  other  material,  these  two  passages  play  an 
introductory  role  in  developing  two  themes,  i.  e.  the  blessings 
to  the  poor4)  and  the  woes  to  the  rich,  as  well  as  occupying  a 
guiding  position  to  show  the  way  to  understand  and  interpret  the 
following  material  related  to  these  two  themes.  5) 
4)  The  list  of  the  poor  and  under-privileged  occurs  five  times  throughout  the  Gospel,  such  as  4.18;  6.20- 
23;  7.22;  14.13,21.  It  is  true  that  these  five  lists  are  not  always  mentioned  for  the  same  purposes,  for 
instance,  4.18-19  and  7.22  refer  to  the  object  to  whom  the  Gospel  is  preached,  6.20-23  refers  to  the  object 
to  whom  the  blessings  are  given,  and  14.13,21  to  the  object  to  whom  the  invitation  to  the  Messianic  Banquet 
is  offered. 
Despite  the  apparent  discrepancies,  however,  when  we  scrutinise  the  content  of  each  list,  it  seems 
possible  to  draw  from  them  a  common  theme,  that  is,  the  concern  for  the  poor.  This  point  would  be  derived  from 
the  following  two  respects;  firstly,  at  zteiot  is  found  in  every  list,  and  in  a  broad  sense,  the  other  groups, 
such  as  of  dvdzEipot,  of  plat,  at  vu  tat  (14.13,21),  of  lExpot,  of  tarot  (7.22),  of  2Etvdv!  EC,  of  m1ntovtEC 
(6.21),  can  be  regarded  as  'equal  to  at  xteeot.  Secondly,  the  Gospel,  that  is,  the  good  news,  mentioned  in 
4.18-19  and  7.22  can  be  understood  as  meaning  much  the  same  as  the  invitation  to  the  Messianic  Banquet  (14.13, 
21),  and  if  both  (the  gospel  and  invitation)  mal  be  expressed  in  an  other  form,  it  would  be  'the  blessings  to 
the  poor'  as  in  6.20-23. 
In  this  sense,  the  significance  which  4.18-19  has  in  the  Gospel,  including  those  lists,  is  that  in 
the  light  of  the  concern  for  the  poor  and  needy,  it  plays  an  introductory  role,  and  takes  the  form  of  a 
prophetic  proclamation  which  is  to  be  realised  and  confirmed  in  the  ensuing  material.  Thus  Creed,  Commeatirr, 
66,  points  out  the  significance  of  this  narrative  as  follows:  "Its  real  function  is  to  introduce  the  main 
motifs  which  are  to  recur  throughout  the  Gospel  and  the  Acts,  and  this  it  does  with  great  effect".  Marsball, 
Ceameetary,  111-8,  also  describes  it  as  of  "programmatic  significance',  and  also  recognises  that  4.11.19 
contains  many  of  the  main  themes  of  Luke-acts  in  care.  Thos  the  theme  of  blessings  to  the  poor  may  be  included 
as  one  of  the  main  themes.  Cf.  Conzelmann,  fleologj-,  34;  Creed,  Ccrmeatarjr,  65;  Johnson,  litenrj  Puectloa, 
91;  P.  W.  Born,  Claabe  pad  9asdeil  is  der  rbeolc;  ie  des  Was  (Gis  26)  (Göttingen:  Yandenboeck  i  Ruprecht, 
1983),  111;  Yitrmler,  Ccroeatuj,  248;  iarris,  Artist,  32-33;  Talbert,  leading  Late,  54. 
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(ii)  In  view  of  the  content,  this  unit  (6.24-26)  does  not 
seem  so  much  to  explore  the  theme  of  wealth  and  poverty  as  to 
express  hostility  towards  the  rich.  This  aspect  becomes  more 
apparent  when  it  is  contrasted  with  its  preceding  verses  (6.20- 
-23;  cf.  4.18),  that  'is,  the  unconditional  blessings  to  the  poor. 
Then,  does  it  mean  that  the  rich  should  be  cursed  only  because 
they  are  rich,  whereas  the  poor  are  blessed  just  because  they  are 
poor? 
To  solve  this  seemingly  difficult  problem,  it  would  be 
helpful  to  look  at  this  passage  in  the  perspective  of  all,  the 
material  in  Luke  related-to  wealth,  rather  than  to  consider  it 
alone  as  a  separate  unit.  As  already  discussed  in  the  section  on 
almsgiving,  the  Rich  Fool  (ch.  12),  the  Rich  Man  (ch.  16),  the 
Rich  Ruler  (ch.  18)  and  Zacchaeus  (ch.  19)  are  presented  as  the 
typical  exemplars  of  the  rich,  whereas  only  one  individual,  Laza- 
rus  (ch.  16),  is  presented  as  a  typical  exemplar  of  the  poor. 
Besides  Lazarus,  the  exemplars  of  the  poor  are  introduced  in  the 
form  of  the  collective,  such  as  of  itv&%E%pot 
,  of  Xt  .  ot  ,  of  tuwp,  Lot 
(14.13,21),  of  Aexpot,  of  is  reot  (7.22).  What  is  interesting  to 
note  in  these  two  types  of  exemplars  of  contradistinction  is  that 
the  exemplars  of  the  rich  are  presented  individually  and  more 
frequently  than  those  of  the  poor,  and  each  case  shows  different 
aspects  which  generally  rich  people  are  inclined  to  possess,  i.  e. 
hoarding  of  wealth  (the  Rich  Fool),  waste  of  wealth  (the  Rich 
Man),  and  adherence  to  wealth  (the  Rich  Ruler).  Conversely,  in 
the  case  of  the  exemplar  of  the  poor,  it  seems  that  the  various 
delineations  of  the  poor  referred  to  above  can  converge  onto  one 
specific  individual,  Lazarus,  because  he  is  xoX6  as  well  as 8.  Improper  Steardship  of  Nealtb  240 
E(XxtuAvoC  (v.  20),  which,  along  with  kntOupdv  XopiaaO4vat  (v. 
21),  6) 
would  mean  that  he  is  a  disabled  man  (ol  hv&xE;  pot  ),  so 
that  he  can  be  regarded  as  in  the  same  category  of  of  &v&7et  pot, 
of  xta)ot,  of  iur,  Aot,  of  Aexpot,  and  of  wo  of  .  In  this  sense,  it 
may  be  assumed  that  Lazarus  is  presented  in  Luke's  Gospel  as  the 
typical  exemplar  of  the  poor  who  can  represent  the  various  kinds 
of  the  poor  at  Luke's  time.  7) 
In  relation  to  this  point,  another  point  of  significance  to 
be  noted  here  is  that  most  of  the  rich  people  who  appear  in  the 
Gospel  are  depicted  as  cursed, 
8) 
whereas  Lazarus,  the  typical 
model  of  the  poor,  is  blessed.  In  this  connection,  we  may  claim 
that  6.24-26,  along  with  4.18-19,  appears  as  a  prophetic  procla- 
mation  which  is  to  be  realized  in  what  follows  in  Luke,  as  Ac  1.8 
does  in  the  Acts  of  the  Apostles,  9) 
and  in  terms  of  structure, 
it  plays  a.  crucial  and  emphatic  role  placed  at  the  head  of  the 
Gospel.  In  consequence,  we  could  suggest  that  6.24-26  does  not 
6)  fxteopbr  with  the  infinitive  (cf.  15.6;  11.22;  22.15)  indicates  an  unfulfilled  desire  (Vincent, 
Studies,  1:  201).  Thus  from  this  phrase  and  the  appearance  of  of  xfnEc  in  r.  21,  it  maybe  derived  that  of  xdrec 
could  have  eaten  the  pieces  of  bread  fallen  from  the  Rich  Man's  table,  before  Lazarus  could  have  moved  to  it. 
It  may  mean  that  he  was  a  cripple.  Regarding  this  point,  Jeremias,  Parables,  181,  puts  it  plausibly:  "the  dogs 
are  wild,  roaming  street-dogs  who  cannot  refrain  from  nosing  the  helpless,  scantily-clad  cripple". 
1ý  Cf.  Tannehill,  larratire  Units,  186. 
8)  For  instance,  we  can  point  out  several  cases,  such  as  1.52  in  the  Magnificat,  the  toes  to  the  rich  in 
6.24.26,  the  Rich  Fool  in  12.13-21,  the  initially  invited  guests  in  the  parable  of  the  Great  Banquet  (14.11- 
24),  the  Rich  Man  in  16.19-31  and  the  Rich  Ruler  in  18.18-27. 
in  this  regard,  the  significance  which  the  incident  of  Sacchaeus  has  in  Luke's  theology  on  wealth  and 
poverty  should  be  acknowledged  once  again.  That  is,  among  the  material  dealing  with  the  motif  of  wealth,  this 
incident  is  unique,  for  no  hostility  towards  the  rich  can  be  found,  and  alnsgiving  is  actually  materialised. 
accordingly,  as  I  have  already  argued,  it  is  introduced  as  a  definite  conclusion  of  all  the  material  dealing 
with  wealth  and  poverty  in  the  Gospel. 
9)  In  Acts,  we  can  note  that  the  prophetic  announcement  of  the  risen  Jesus  (1.8)  is  realised  actually  in 
the  historical  context.  Bence  Bruce,  Acts,  39,  states  that  "it  has  been  often  pointed  out  that  the  geographical 
terms  of  Y.  8  provide  a  sort  of  'Index  of  Contents'  for  lets".  See  also  Barshall,  Acts,  61;  Beil,  Commentarj, 
66. 
Therefore,  we  may  suggest  that  these  three  passages,  such  as  Ac  1.8,6k  4.18-19,  and  Lk  6.21-26,  play 
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mean  that  the  rich  are  cursed  only  owing  to  their  wealth,  10) 
and 
the  poor  are  blessed  only  owing  to  their  poverty, 
11)  but  rather 
lt)  indicates  a  possibility  which  may  be  actualised  in  practice. 
But  such  a  possibility,  in  being  confirmed  in  the  ensuing 
material,  turns  out  to  be  an  actual  fact.  13)  Therefore  this 
passage  may  be  regarded  as  a  suggestive  prophecy  at  the  outset 
of  the  Gospel,  and  at  the  same  time  can  be  presented  as  an  actual 
fact  in  terms  of  the  Gospel  as  a  whole. 
Here  we  find  once  again  Luke's  literary  artifice  seen  by  his 
arranging  material  in  a  way  suitable  for  his  aim.  That  is  to  say, 
by  placing  one  of  his  theme  passages,  i.  e.  6.24-26,  at  the  head 
of  the  Gospel  in  the  form  of  a  prophetic  announcement,  and  then 
confirming  it  gradually  in  the  ensuing  material,  Luke  effectively 
provides  his  readers  with  his  intended  theme. 
8.2  ADHOEfCS  TO  MATERIAL  POSSESSIONS 
8.2.1  THE  PAR1BLB  OF  !  SB  GMT  BAN=  (14.16-24) 
The  first  case  in  which  an  example  of  adherence  to  pos- 
sessions  can  be  pointed  out  is  the  three  rich  invited  guests  who 
appear  in  the  parable  of  the  Great  Banquet.  Among  the  three,  at 
least  two  guests  (vv.  18,19)  reject  the  invitation  to  the  feast, 
for  they  lay  more  emphasis  on  their  wealth,  i.  e.  the  field  and 
10)  In  the  Cospel  is  find  the  esanples  of  the  rich  who  are  not  cursed  in  spite  of  their  wealth,  such  as 
tacchaeus,  the  Galilean  rohen,  Joseph  of  brinathea  (21.50).  Therefore,  Pilgtin,  Coed  dens,  77,  states  that  it 
is  not  just  poverty  or  riches  per  se  that  is  blessed  or  condemned,  but  poverty  in  the  context  of  trust  in  cad 
and  riches  in  the  contest  of  rejection  of  Cod'.  Cf.  R.  P.  O'Toole,  the  Oaitg  of  Late's  theology  (Delaware: 
Michael  Glazier,  1984),  129;  Schnackenburg,  teichlig,  125. 
11)  Cf.  Scbnukenburg,  lescliDg,  128. 
12)  Danker,  lute,  13. 
13)  Cf.  Schweizer,  late,  287. 8.  :  proper  Steards1i  p  of  Fuld  242 
five  yoke  of  oxen,  than  on  participation  in  the  feast.  14  But  in 
fact,  their  excuses  are  transparently  thin  and  false  because  the 
acts  of  the  two  invited  guests  are  described  in  the  aorist 
(iiyÖpaaa,  vv.  18,19),  referring  to  an  act  just  completed. 
15  So 
itä-seems  strange  that  inspection  should  follow  rather  than 
precede  the  purchase. 
16)  Besides,  everyone  in  Luke's  day  knew 
the  prevailing  custom  of  honouring  an  invitation  of  others  to  a 
feast,  and  also  that  to  refuse  a  second  invitation  constituted 
anoutright  insult  to  the  host  to  such  a  degree  that  among  Arab 
tribes  it  was  the  equivalent  of  a  declaration  of  war. 
17  So  the 
invitation  had  to  be  honoured  as  if  it  were  a  command,  but  those 
invited  in  this  parable  appear  to  decline  it  deliberately.  Thus 
it  could  be  drawn  from  this  rejection  that  their  adherence  to 
wealth  prevents  them  from  taking  part  in  the  feast. 
As  compared  with  the  Matthean  version  (Mt  22.1-14),  as 
discussed  above,  it  can  be  noted  that  the  excuses  of  the  guests 
are  highlighted  in  Luke's  Gospel.  In  Matthew,  the  first  two 
excuses  they  proffer  for  not  responding  to  the  invitation  are 
shorter  and  simpler  than  those  in  Luke,  and  the  third  is  totally 
different.  1O  And  it  is-  also  improbable  that  the  guests  in 
Matthew  are  rich,  or  their  excuses  relevant  to  the  wealth  theme, 
as  in  Luke.  Thus  this  comparison  between  the  versions  of  the  two 
Synoptists  shows  that  the  theme  of  possessions  here,  the  theme 
14)  Cf.  Danker,  Luis,  M. 
15)  X.  Black,  An  Aramaic  Approach  to  the  Gospels  and  Acts  (Oxford:  Clarendon  Press,  1967),  129. 
16)  Morris,  Cozmeotarp,  234. 
17)  Plummer,  Comneatarr,  360. 
18)  Cf.  Schweiser,  Laie,  238;  Johnson,  Literary  function,  146. 8.  Improper  Stewardship  of  Nealtb  243 
of  adherence  to  wealth  in  particular,  is  more  stressed  in  Luke 
than  in  Matthew. 
In  view  of  vv.  15,24,  this  banquet  is  not  so  much  a  mere 
earthly  banquet  as  the  Messianic  Banquet,  19) 
which  is  more  cle- 
arly  expressed  in  the  Matthean  parallel  (Mt  22.1-14).  When  we 
take  this  point  into  account  in  interpreting  this  parable,  the 
rejection  of  the  prospective  guests  would  be  very  significant 
because  they  may  never  be  allowed  to  enter  the  Messianic  Banquet, 
that  is,  the  Kingdom  of  God.  20  In  other  words,  they  are  des- 
tined  to  lose  their  spiritual  salvation. 
21)  Consequently,  it 
would  appear  that  they  are  to  lose  their  spiritual  salvation 
owing  to  their  adherence  to  wealth.  Marshall's  comment  on  this 
matter  seems  to  the  point: 
"All  three  excuses  are  concerned  with  the  details  of  cocrrnercial  and 
family  life,  and  fit  in  with  the  teaching  of  Jesus  regarding  the  danger 
of  letting  love  of  possessions  or  domestic  ties  interfere  with  total 
commitment  to  the  call  of  discipleship;  they  do  not  ne  l  to  be 
allegorized  in  order  to  be  interpreted  outside  the  parable.  "2 
In  this  parable,  it  may  be  seen  that  two  major  themes  are 
mixed  into  one  plot.  The  first  theme  concerns  almsgiving,  which 
we  have  already  discussed  above,  and  its  application  is  that  when 
19)  Jeremias,  Parables,  69,  holds  that  Luke  regarded  the  supper  in  this  parable  as  the  feast  of  salvation 
(Creed,  Commeatarl,  191-2;  Ellis,  CoM"atarj,  194).  Cf.  Crundnann,  Lakas,  299;  Schalthals,  Lakas,  159-160; 
Marshall,  Comnentarj,  591;  Inter,  Parables,  56-7. 
20)  Relating  the  excuses  of  those  invited  to  the  law  prescribed  in  Deuteronomy,  Evans,  Commentary,  574, 
remarks  that  "while  couched  in  scriptural  language  of  permissible  exemptions  from  duty,  the  excuses  are 
probably  intended,  when  taken  together,  to  show  the  power  of  economic  and  social  attachments  to  stand  in  the 
way  of  answering  the  summons  to  the  Ringdom".  Cf.  Canker,  late,  165;  Schireiter,  We,  237. 
21)  It  13.25-30  there  also  appear  sone  who  miss  the  feast.  The  difference  between  these  passages  and  14.16- 
24  is  that  those  in  chapter  13  miss  it  unintentionally,  whereas  those  in  chapter  11,  intentionally.  They  are 
invited  to  come,  and  summoned  at  the  appointed  hour  to  take  their  seats,  but  deliberately  decline  the  invi- 
tation  (Gooding,  Late,  261-8). 
22)  Marshall,  Coiiectary,  588. 8.  Improper  Steiardsdip  of  peal  th  244 
holding  a  feast,  one  should  invite  the  poor  and  under-privileged 
in  the  society  rather  than  the  rich,  because  otherwise  one  might 
lose  his  reward  in  heaven  (14.14).  The  second  theme  concerns 
adherence  to  wealth  discussed  here,  and  reveals  ostensively  the 
severity  towards  the  rich,  providing  the  examples  of  the  invited 
guests  who  reject  the  invitation  owing  to  their  excessive 
adherence  to  material  possessions. 
To  conclude,  in  making  use  of  the  two  themes  in  the  story, 
Luke  appears  to  advise  the  rich  members  of  his  community  not  to 
adhere  to  their  wealth  as  those  invited  do  in  the  parable,  which 
might  result  in  the  loss  of  their  spiritual  salvation,  but  to 
distribute  their  wealth  to  the  poor  and  outcasts,  which  would 
result  in  a  heavenly  reward. 
8.2.2  THE  RICH  RULER  (18.23) 
In  the  above,  we  have  already  noted  by  contrast  with  the 
parallels  of  Mark  and  Matthew  that  the  Rich  Ruler's  wealth 
recorded  in  Luke  is  bigger  than  those  in  Mark  and  Matthew 
(xAoGaioc  a$6&pa;  v.  23),  which  would  reveal  Luke's  particular 
concern  on  problems  of  the  rich.  This  feature  may  be  corroborated 
from  the  facts  that  he  was  an  &pXov  (v.  18),  and  that  he  became 
very  sad  (xeptXvtot;  v.  23)  after  having  heard  Jesus'  exhortation 
to  sell  all  his  material  possessions  and  to  give  the  proceeds  to 
the  poor. 
23)  Among  those  points  referred  to,  xcp(;  LUXOc  might 
indicate  that  he  appears  to  adhere  to  wealth  more  seriously  in 
23)  zeptlexaC  is  stronger  than  loxo49voC  in  Nk  (10.22)  and  Nt  (19.22). 
In  this  regard,  Plummer,  Coaeeatarj,  424,  interestingly  compares  this  case  of  the  Rich  Ruler  rith  that 
of  the  first  disciples  in  terms  of  their  response  to  Jesus'  call  (5.11):  he  [the  Rich  Ruler]  possessed  a  great 
deal  more  than  a  boat  and  nets;  and  Peter,  James,  and  John  vere  not  told  to  sell  their  boats  and  lets  and  gir- 
the  proceeds  to  the  poor;  because  their  hearts  were  not  wedded  to  them".  Cf.  Pit:  mler,  Comentiry,  1200. 8.  Irrproper  Stevardship  of  Fealth  245 
Luke  than  in  Mark  and  Matthew.  24)  In  consequence,  according  to 
Jesus'  saying  in  vv.  24-25,  the  Rich  Ruler,  unlike  Zacchaeus,  may 
not  inherit  eternal  life  nor  enter  into  the  Kingdom  of  God  if  he 
insists  on  adhering  to  his  wealth. 
25) 
One  respect  which  should  be  borne  in  mind  in  this  incident 
is  that  it  is  not  a  parable  but  an  actual  event.  So  it  is  highly 
likely  that  the  significance  which  this  incident  has  would  have 
been  more  obvious  to  Luke's  audiences  than  that  of  parables  and 
sayings. 
26)  Moreover,  since  Zacchaeus  is  introduced  by  name, 
while  the  ruler  is  not,  it  seems  possible  to  suppose  that  though 
the  ruler  and  Zacchaeus  were  both  representatives  of  the  affluent 
members  of  Luke's  community,  since  the  ruler  failed  to  follow 
Jesus'  exhortation,  his  name  is  not  introduced,  but  on  the  other 
hand  since  Zacchaeus  succeeded  in  coping  with  financial  matters, 
his  name  is  introduced  as  a  good  example  of  stewardship  of 
wealth. 
21  To  put  it  in  another  way,  in  throwing  into  bold 
relief  the  Rich  Ruler's  adherence  to  wealth  more  than  Mark  and 
Matthew,  Luke  seems  to  warn  the  wealthy  members  in  his  community 
about  the  danger  which  may  result  from  adherence  to  material 
possessions,  that  is,  the  loss  of  spiritual  salvation.  28)  That 
24)  Coulder,  Paradigm,  2:  673,  makes  a  contrast  between  the  responses  of  the  Rich  Ruler  and  the  blind  an 
(18.35-43),  stressing  his  grief  because  of  this  wealth.  Cf.  Evans,  Comeatarf,  652. 
25)  "Daher  [18.3;  cf.  16.14ff;  18.9-14]  muß,  wer  in  die  Herrschaft  Gottes  eingehen  will,  sein  Hers  von 
der  Gebundheit  an  demßesits  lösen"  (Grundmann,  Lnkas,  354-5).  cf.  Schnithals,  Was,  182;  Caird,  Cammeataq, 
205. 
26)  Ernst,  Lolas,  503:  'Es  darf  vermut)  dao  die  Gemeinde,  an  die  er  sich  sendet,  in  diesem  punkte 
besonders  anfällig  rar'. 
27)  Seccombe,  Possessions,  131,  asserts  that  in  Luke's  mind  Zacchaeus  was  someone  of  importance,  and  likely 
to  be  significant  to  his  readers,  'because  his  readers  had  some  knowledge  of  his,  or  even  possibly  because  he 
was  the  kind  of  person  with  shorn  they  could  identify'. 
23)  Seccombe,  PossessioDs,  131-2. 8.  Improper  Ste,  ardsbi  p  of  Neal  th  246 
this  danger  is  also  mentioned  in  chapter  14,  i.  e.  the  parable  of 
the  Great  Banquet,  may  reveal  the  continuity  of  Luke's  idea  on 
punishment  following  the  improper  stewardship  of  wealth. 
8.3  WASTE  OF  MATERIAL  POSSESSIONS 
This  section  deals  with  three  parables  to  explore  the  theme 
of  warning  about  the  waste  of  possessions:  the  parables  of  the 
Prodigal  Son  (15.11-32),  the  Unjust  Steward  (16.1-13),  and  the 
Rich  Man  and  Lazarus  (16.9-31).  What  is  to  be  mentioned  at  the 
outset  is  that  in  the'  three  parables  this  theme  of  waste  of 
wealth  is  not  a  main  but  a  subsidiary  motif  which  by  backing  up 
the  main  motif  increases  its  effect.  Nonetheless  its  weight  in 
each  parable  as  such  is  not  to  be  taken  lightly.  Rather  it  has 
its  own  significance  as  a  subsidiary  theme,  and  at  the  same  time 
it  plays  an  important  role  by  contributing  to  the  formation  of 
Luke's  theology  on  the  major  theme  of  wealth  and  poverty. 
8.3.1.  THE  PARABLE  OF  THE  PRODIGAL  SON  (15.11-32)29) 
As  the  context  of  chapter  15  shows,  the  theme  of  this 
parable  is  mainly  focused  on  repentance,  along  with  the  preceding 
two  parables,  -i.  e.  the  parables  of  the  lost  sheep,  and  of  the 
lost  coin  (vv.  7,10,32).  But  here  our  attention  is  on  the  wrong 
attitude  of  the  younger  son  towards  material  possessions  as  a 
subsidiary  motif. 
It  has  been  generally  noted  that  when  an  eastern  father  died 
his  property  was  divided  so  that  the  eldest  son  was  given  a 
19)  Jeremias,  Parables,  128,  holds  that  this  parable  is  not  an  allegory,  "but  a  story  drawn  from  life" 
(cf.  Linnemann,  Parables,  74;  Hunter,  Parables,  61). 8.  Improper  Stewardship  of  Eealth  247 
double  share  and  each  of  the  other  sons  received  a  single 
share. 
30)  Knowing  that  the  bulk  of  the  property  would  remain 
with  the  eldest,  the  younger  sons  sometimes  asked  for  their 
inheritance,  converted  it  into  cash,  and  went  off  to  make  their 
own  way  in  the  world. 
31)  In  this  story  the  younger  son  did  just 
like  other  youths  of  that  time  so  that  he  asked  for  his  share, 
sold  the  property  and  left  home.  In  the  time  of  Luke  many  young 
Jews  are  said  to  have  gone  away  to  try  their  luck  in  foreign 
countries.  But  instead  of  investing  his  money, 
32)  he  "squandered 
I￿  I 
his  property  in  loose  living"  (v.  13)  and  "devoured  his  living 
with  harlots"  (v.  30).  In  the  light  of  Luke's  idea  on  the  theme 
of  wealth,  such  behaviour  of-the  younger  son  seems  striking  and 
provocative  to  him  because  contrary  to  his  intention  that 
material  possessions  should  be  used  for  the  sake  of  the  poor  and 
needy,  the  younger  son  lavished  his  wealth  only  on  his  selfish 
interests  of  pleasure. 
In  line  with  this,  the  content  of  the  younger  son's  beha- 
viour  should  also  be  noted.  According  to  the  text,  he  is  depicted 
as  a  model  of  the  sinner  who  should  repent,  but  it  should  be 
borne  in  mind  here  that  he  is  not  a  sinner  in  the  sense  of  having 
transgressed  religious  ordinances  and  commandments  (v.  21).  The 
content  of  his  wrongdoing  consists  of  having  used  his  wealth  in 
a  wrong  way.  This  assertion  is  based  on  the  facts  that  his 
30)  for  more  detail  of  share  of  inheritance  in  the  Middle  last  in  ancient  times,  see  Jeremias,  Parables, 
128-9.  Cf.  12.13ff. 
31)  Emigration  from  Israel  to  the  Diaspora  was  9erl  canon,  because  "Palestine,  visited  by  frequent 
famines,  ras  not  able  to  support  the  people  of  Israel,  and  anyone  who  wanted  to  get  on  had  a  better  chance  in 
the  great  trading  cities  of  the  Levant"  (Linnemann,  Parables,  75).  It  has  been  estimated  that  about  eight  times 
as  many  Jews  (four  zillion)  lived  in  the  Diaspora  as  in  Israel  (half  a  million)  (Jeremias,  Parables,  129). 
. 
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wrongdoing  is  described  only  in  two  verses  (vv.  13,30),  and  they 
merely  point  out  his  wrong  use  of  wealth,  that  is,  his  dissipa- 
tion  of  the  share  of  the  inheritance.  Hence  Evans  puts  this  point 
as-.  follows: 
"...  the  sin  of  the  younger  against  his  father  (v.  18)  may  have  been  in 
his  having  left  home  before  the  father's  death.  There  is,  however,  no 
suggestion  of  disapproval  in  v.  12,  and  in  v.  30  it  is  the  dissj  tion 
of  the  father's  wealth  that  constitutes  the  wrong  against  him". 
Accordingly,  his  sin  is  not  so  much  specifically  ritual,  31) 
as 
moral,  in  his  wrong  use  of  his  wealth.  In  consequence,  it  seems 
natural  that  his  repentance  should  be  concerned  only  with  his 
extravagant  living  (vv.  18,21;  cf.  vv.  13,30).  In  relation  to 
this,  what  deserves  our  concern  is  v.  21a:  "Father,  I  have  sinned 
against  heaven  and  before  you";  his  misdemeanour  is,  according 
to  vv.  13,30,  to  have  squandered  possessions,  for  to  dissipate 
wealth  can  mean  to  sin  against  God.  Thus  Grundmann  states  that 
"seine  Sünde  besteht  in  der  Untreue  gegenüber  dem  ihm  vom  Vater 
zum  Leben  anvertrauten  Gut".  35)  In  this  sense,  we  may  suggest 
that  in  Luke's  mind  to  dissipate  wealth  is  to  sin  against  God, 
and  in  this  he  has  particularly  in  view  the  rich  Christians  in 
his  community. 
36)  Applying  this  to  the  situation  of  Luke's  com- 
33)  Evans,  Commedtarf,  592;  Johnson,  Literar]  Puoctioa,  161;  cf.  Fitsmler,  Comweutarl,  1088,1091. 
34)  It  nay  be  possible  to  say  that  on  the  basis  of  Y.  15,  the  younger  son  committed  a  ritual  sin,  because 
feeding  pigs  ras  strictly  forbidden  by  the  Jewish  law,  and  in  having  been  in  the  emplol  of  a  Gentile,  "he  gust 
have  been  forced  to  renounce  the  regular  practice  of  his  religion'  (Jeremias,  Parables,  129;  cf.  Linnemann, 
Parables,  76).  However,  this  argument  is  not  substantiated  by  the  text  itself.  What  is  crucial  here  is  explicit 
references  to  his  wrongdoings,  that  is,  dissipation  of  material  possessions.  Consequently,  as  regards  defining 
the  younger  son's  sin,  it  gat  be  rise  to  consider  the  neaning  explicitly  exposed  in  the  text  rather  than 
implicitll  hidden. 
35)  Grundmann,  Lutas,  312. 
36)  There  is  no  doubt  that  the  background  of  this  parable  is  an  affluent  fart  of  which  the  owner,  t 
father,  has  slaves,  hiredmen,  and  cattle  as  well  as  a  large  field.  Cf.  Coulder,  Paradigm,  2:  613. 1.  Irrproper  Stewardship  of  , Veal  tb  249 
munity,  it  would  appear  that  Luke  in  this  parable  warns  the  rich 
not  to  squander  their  wealth,  pointing  out  that  those  rich 
frittering  away  their  wealth  in  the  interests  of  selfish  pleasure 
are  committing  a  sin  against  God. 
Here  it  would  be  useful  to  look  into  the  sequence  of  the 
narrative  in  this  context,  that  is,  the  parable  of  the  unjust 
steward-follows  immediately  this  parable  by  the  link  of  St 
(16.1),  and  St  acxopxt  Co  (St  ecxöp%%  aEv  -  15.13;  St  aaxopnt  Zov  - 
16.1)  is  used  in  both  parables.  Grundmann  recognises  this 
interrelation  between  the  two  parables: 
"Der  Zusammenhang  mit  der  Erzählung  von  den  beiden  Söhnen  ist  durch  die 
Zusammenstellung  erwiesen;  sie  wird  durch  the  zweimalige  Verwendung  von 
6%aoK92tC  E%v  15,13  and  16,1  kenntlich  gemacht:  Verschleuderung  anv  r- 
h°  trautexf  Gutes  bindet  den  jüngeren  Sohn  und  den  Verwalter  zusammen".  3ý" 
On  these  grounds,  it  might  be  possible  to  say  that  Luke 
would  have  been  interested  to  relate  both  parables  to  each  other 
by  means  of  the  theme  of  wealth,  here  particularly  the  theme  of 
waste  of  wealth.  Therefore,  in  this  sense,  we  may  suggest  that 
this  parable  situated  in  between  15.3-10  and  16.1-13  takes  a 
transitional  character,  because  it  contains  both  themes,  i.  e., 
repentance  and  waste  of  wealth,  and  the  following  parable  takes 
up  one  of  the  two  themes,  that  is,  the  theme  of  wealth  and 
poverty,  to  mould  another  crucial  motif  of  the  wealth  theme,  i.  e. 
almsgiving. 
33) 
Finally,  in  relating  the  theme  of  this  parable  to  steward- 
37)  Grundmann,  Ichs,  317.  See  also  Ernst,  Lukas,  462;  Beck,  Character,  28-9;  Marshall,  Commentary,  608; 
Eit:  mler,  Comectarl,  1100;  8endricka,  Parables,  170.  Meanwhile,  SchmithaIs,  Gutas,  161-8,  also  connects  this 
parable  with  its  precedent  and  14.25-35  by  way  of  the  motif  of  "lrmenfrämmigkeit",  which  he  defines  as  follows: 
"wer  Gott  -ausschliePlich-  dient,  hat  mit  seine  irdischen  Besitz  den  Mitmenschen  sn  dienen". 
38)  pitzmter,  Cosmentarj,  1095;  cf.  Hendricks,  Parables,  110. 8.  Improper  Stewardship  of  Health  250 
ship,  it  is  probable  that  here  the  prodigal  son  who  frittered 
away  his  possessions  in  pursuing  his  selfish  pleasure  is  intro- 
duced  as-a  model  of  a  bad  steward  of  material  possessions. 
8.3.2  THE  PARABLE  OF  TUE  UNJUST  STEWARD  (16.1-13)  39) 
As  already  pointed  out  in  the  discussion  of  the  parable  of 
the  Prodigal  Son,  both  parables  can  be  thought  of  as  having  the 
same  subsidiary  theme.  That  is,  in  the  parable  of  the  Prodigal 
Son,  dissipation  of  wealth  is  introduced  as  a  subsidiary  theme 
with  repentance  as  a  main  theme,  whereas  in  this  parable  dissipa- 
tion  of  possessions  is  also  presented  as  its  subsidiary  with 
almsgiving  as  the  main  theme.  So  in  the  light  of  the  subsidiary, 
both  parables  are  under  the  continuity  of  the  same  idea,  which 
81t  x  al  (16.1)  indicates  clearly. 
40) 
Y  In  this  parable  the  only  thing  pointed  out  as  the  wrongdoing 
by  the  steward  is  dissipation  of  his  master's  wealth  (v.  1).  So 
he  faced  dismissal  from  his  position  as  steward  (vv.  2-3). 
That  the  steward  in  question  is  described  as  hbtxtac  does 
also  arrest  our  attention  (v.  8a).  If  we  take  the  view  of  our 
earlier  conclusion  about  the  main  theme  of  this  parable,  i.  e. 
almsgiving,  it  seems  unreasonable  to  depict  him  as  &Stxtac  (v. 
8).  Rather  since  he  uses  wealth  entrusted  to  him  in  a  right  way, 
he  should  be  depicted  as  St  xat  oc  .  Then  why  is  he  described  as 
h8tx(ac?  The  answer  to  this  query  might  be  derived  from  the 
previous  parable  because  this  parable  shares  its  subsidiary  motif 
39)  Since  we  have  discussed  this  parable  at  length  in  the  chapter  6,  here  only  the  lain  point  related  to 
the  topic  at  issue  will  be  dealt  with. 
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with  the  precedent. 
41)  In  the  parable  of  the  Prodigal  Son,  the 
younger  son  admitted  that  his  wrongdoing  of  having  lavished  his 
wealth  is  a  sin  committed  against  heaven  and  father  (v.  21).  This 
might  reflect  Luke's  thought  that  to  run  through  possessions  is 
to  commit  a  sin  against  God.  In  this  sense,  when  we  look  into 
this  parable,  the  steward  who  dissipated  his  master's  capital  can 
also  be  regarded  as  having  sinned  against  God  and  his  master,  so 
that  it  would  be  reasonable  to  describe  him  as  651xt  ac  . 
t2)  Thus 
this  word  does  not  apply  to  the  steward's  actions  towards  the 
debtors.  It  also  characterizes  the  steward's  earlier  life  when 
he,  squandered  his  master's  assets.  In  other  words,  it  is  partly 
because  of  his  previous  career  of  shady  deals  that  he  is  called 
&8sxtaC  in  16.8.43)  This  aspect  hidden  in  both  parables  would  be 
a'reflection  of  the  author's  intention  to  stress  waste  of  wealth 
as  well  as  to  warn  his  readers  of  its  danger.  44)  In  terms  of 
stewardship,  it  is  true  that  it  constitutes  a  serious  sin  for  the 
person  who  is  allowed  to  manage  the  property  entrusted  by  his 
master  to  fritter  it  away  in  regarding  it  as  his  own.  Summing  up 
the  above  discussions,  the  particular  emphasis  which  Luke  imposes 
in-  the  parable  is  that  to  dissipate  capital  and  property  is 
&btixtaS,  and  would  result  in  the  crisis  of  catastrophe. 
41)  The  steward  here  is  also  charged  with  what  the  younger  son  does  in  15.13.  Thus  in  terms  of  dissipation 
of  material  possessions,  the  continuity  is  found  between  the  two  parables.  Cf.  Grundmann,  lulls,  317;  Ernst, 
Lakas,  595;  Danker,  Late,  173;  Ellis,  Cc  iieatarl,  200. 
42)  Talbert,  Readia9  Lote,  154;  Beck,  Character,  29. 
43)  Bistemaker,  Parables,  232;  Pitsmyer,  Commeataq,  1100. 
44)  Jeremias,  Parables,  47.  Cf.  Ernst,  Lajas,  600. 8.  Improper  Steoardshlp  of  Nealtb  252 
8.3.3  THE  PARABLE  OF  THE  RICH  MAN  M  LAZARUS  (16.19-31) 
',  <<  Even  though  8taoxopnt  C(a  (15.13;  16.1)  does  not  occur  in  this 
parable  as  in  the  previous  parables, 
45 
v.  19  clearly  indicates 
the  extravagant  living  of  the  Rich  Man,  which  can  be  depicted  as 
dissipation  of  wealth.  The  impression  from  this  verse  is  that  he 
lived  a  luxurious  life  and  indulged  in  pursuing  his  selfish 
pleasure  (Ei4patv61iEvoc;  v.  19).  Although  it  may  be  admitted  in 
some  degree  that  he  would  wear  'cop$6pav  and  06aoov  (v.  19)  in 
accordance  with  his  wealthy  status,  nevertheless  it  is  clearly 
dissipation  of  wealth  to  have  a  feast  xa9'  4ptpav  (v.  19).  46) 
And  when  we  look  at  v.  25  in  this  perspective,  it  may  be  found 
that  criticism  against  the  prodigal  and  extravagant  living  of  the 
Rich  man  is  implied  in  v.  25;  h,  ttIa(3EC  t&  &yaO&  cou. 
41)  Conse- 
quently,  the  major  reason  why  he  fell  into  Hades  is  that  he  in 
his  lifetime  received  his  good  things  (v.  25),  which  would  have 
resulted  from  his  affluent  wealth. 
48)  In  other  words,  it  means 
that  in  his  lifetime  he  pursued  his  selfish  pleasure  by  using  up 
his  possessions  sumptuously. 
Here  what  arrests  our  attention  is  that  the  Rich  Man  who 
frittered  away  his  wealth  luxuriously  but  never  gave  alms  to 
45)  But  it  should  be  noticed  that  two  parables  in  chapter  16  are  introduced  by  the  same  sentence;  1Vgpex6G 
t;  <  r  zlo6otoG  (a.  1)  J  deepsx6C  61  tic  r  a1o6otioG  (r.  19).  It  would  demonstrate  Luke's  intention  that  the 
two  parables  are  to  be  homogeneous. 
46)  Cf.  Grundmann,  Coats,  327;  Ernst,  Lukas,  473. 
47)  Cf.  6.24.  Fitsmyer,  Commeatarl,  1133;  cf.  Grundmann,  Lucas,  327. 
48)  Grundmann,  Lolas,  329. 
In  explicating  the  reason  why  the  Rich  Man  was  put  in  Bades,  Kealand,  Poverty,  32,  focuses  his 
attention  an  the  motif  of  a  reversal  of  fortune  which  he  asserts  matches  to  the  outlook  of  the  woes  and  that 
of  the  Magnificat,  while  relegating  a  critique  to  the  Rich  Man  to  a  secondary.  But  when  we  face  up  to  the  teat 
of  the  parable  itself  and  its  context  surrounding  it,  i.  e,  the  parable  of  the  Unjust  Steward,  rather  than 
taking  into  account  the  material  remote  from  this  story,  it  seems  apparent  that  the  reason  why  the  Rich  Kan 
was  thrown  into  Hades  is  his  neglect  of  concern  for  the  poor  neighbours. I. 
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Lazarus  fell  into  hell.  We  have  noted  in  the  previous  parables 
that  dissipation  of  wealth  is  described  as  &Stxtac  (16.1)  and 
huaptta  (15.21).  But  in  this  parable  such  a  judiciary  description 
does  not  appear.  Instead  the  direct  result  of  his  wrong  acts  on 
earth  is  recorded.  So  from  this  story  it  is  to  be  found  that  to 
squander  wealth  can  be  a  sin  that  leads  anyone  to  fall  into  hell. 
This  could  be  an  oriental  hyperbole.  But  it  is  reasonable  to 
suppose  that  such  overt  acts  of  the  Rich  Man  represent  a  general 
tendency  which  we  may  find  in  the  attitudes  of  the  rich.  That  is 
to  say,  behind  such  overt  acts  of  the  Rich  Man  lies  a  possibility 
that  more  wrongdoing  was  bound  up  in  his  waste  of  wealth  and 
rejection  of  almsgiving,  which  eventually  led  him  to  fall  into 
hell.  Thus  this  story  would  have  been  a  formidable  warning49)  to 
the  wealthy  who  spend  their  capital  sumptuously  but  never  give 
alms  to  the  poor  and  needy  in  the  community. 
50) 
-  It  should  be  noted  that  15.11-16.31  constitutes  a  unit  in 
terms  of  the  theme  of  wealth. 
51)  This  unit  is  mainly  composed  of 
three  parables,  and  each  parable  has  a  main  and  a  subsidiary 
theme  respectively;  in  the  case  of  the  parable  of  the  Prodigal 
Son,  repentance  is  primary  and  dissipation  of  wealth  is  second- 
ary;  in  the  case  of  the  parable  of  the  Unjust  Steward,  almsgiving 
is  primary  and  dissipation  of  wealth  is  secondary;  in  the  case 
of  the  parable  of  the  Rich  Man  and  Lazarus,  dissipation  of  pos- 
sessions  is-primary  and  almsgiving  is  secondary.  Thus  it  turns 
49)  plnmuer,  Coneatarl,  390;  Kealand,  Poverty,  47;  Schmidt,  fostilitr,  157. 
50)  Binding  together  the  two  parables  in  chapter  16,  E.  Schlatter  (Das  Bvaegeljum  des  Louis  [Stuttgart: 
Calaer,  19601),  376,  makes  a  statement  which  expresses  succinctly  its  point:  "Gib,  so  sagte  die  erste 
Erzählung,  so  rettest  do  dich;  behalte  und  geniepe,  so  verdirbst  du  dich,  sagte  die  zweite". 
51)  Ernst,  Labs,  472;  Fitzmyer,  Commentary,  1095. 8.  Improper  Stevardship  of  lealth  254 
out  that  each  parable  consists  of  a  double  motif  structure,  that 
is,  a  main  theme  and  a  subsidiary.  This  point  could  be  regarded 
as  another  token  of  excellent  literary  artifice  by  the  author  of 
the  Third  Gospel. 
8.4  HOARDING  OF  WEALTH:  THE  PARABLE  OF  THE  RICH  FOOL  (12.13-21) 
This  parable  which  we  have  already  discussed  in  the  chapter 
on  almsgiving  is  briefly  dealt  with  here  in  relation  to  the  theme 
of  warning  on  the  hoarding  of  wealth.  Among  the  material  dealing 
with  the  theme  of  wealth,  only  this  parable  takes  a  different 
aspect  of  the  theme  distinguished  from  the  themes  of  adherence 
to  and  dissipation  of  wealth,  and  focuses  on  hoarding  of  wealth. 
The  evidence  which  buttresses  up  this  argument  can  be  found  in 
the  text  in  which  the  words  related  to  hoarding  are  introduced 
with  three  different  forms;  auv&t  (vv.  17,18),  1EtpEVa  (v.  19), 
and  8goaup(Cwv  (v.  21).  That  these  words  related  to  hoarding  are 
used  four  times  in  this  story  may  indicate  the  significance  which 
this  parable  has  in  relation  to  the  theme  at  issue.  Thus  the 
Jerusalem  Bible  entitles  this  parable  as  "on  hoarding  posses- 
sions". 
Responding  to  someone's  request  that  Jesus  should  be  a  judge 
over  dividing  the  inheritance,  Jesus  says  in  v.  15  that  "A  man's 
life  does  not  consist  in  the  abundance  of  his  possessions.  "  After 
that,  in  order  to  explain  this  point  more  clearly,  the  Lukan 
Jesus  presents  this  parable  of  which  the  conclusion  is  introduced 
in  v.  21.  Vv.  15,21  being  taken  together,  consequently  we  may 
paraphrase  v.  15  as  follows:  "A  man's  life  consists  in  being  rich 
towards  God.  "  The  opposite  case  of  this  paraphrase  is,  as  v.  21 8.  Improper  Stevardsbip  of  Realtb  255 
shows  clearly,  to  be  rich  towards  himself,  that  is,  hoarding 
material  possessions  only  for  his  comfort  and  pleasure  in  this 
world. 
S2) 
Here  we  can  notice  that  Luke  criticises  the  hoarding  of 
wealth  on  earth  which  the  Rich  Fool  wants  to  use  for  his  pursuit 
of  physical  pleasure, 
53)  by  stating  that  cod  will  summon  his 
soul  on  that  night.  In  view  of  12.33  which  lies  in  the  same 
context  as  this  parable, 
54  Luke'  s  intention  here  would  be  that 
the  affluent  Christians  in  his  community  should  not  amass  any 
material  possessions  on  earth  for  the  sake  of  their  selfish 
pleasure,  but  distribute  them  to  the  poor  who  do  not  know  where 
their  next  meal  may  come  from.  Regarding  this  setting  of  the 
parable  and  Luke's  warning,  Ernst  affords  us  a  pointed  comment: 
"Vielleicht  stehen  hinter  dem  Wortspiel  aktuelle  soziale  Fragestel- 
lungen  des  Gemeindelebens.  Begüterte  Christen  werden  auf  die  Gefahren 
des  Wohlstands  hingewiesen  und  daran  erinnert,  daß  sie  die  Ar  tý  lte  der 
Armen  sein  sollen  (vgl.  Lk  12,33;  Mt  6,19;  Apg  2,45;  4,34)". 
8.5  CONCLUSION 
In  this  chapter,  we  have  investigated  the  theme  of  the  wrong 
use  of  wealth  in  Luke's  Gospel,  classifying  the  material  into 
52)  Cf.  Marshall,  Commentarl,  521.  llong  with  this,  the  excessive  selfishness  of  the  Rich  fool  which  can 
be  found  in  the  fivefold  use  of  pow  should  be  taken  into  account  to  appreciate  this  fully.  Thus  it  may  be  that 
selfishness  and  hoarding  wealth  is  a  pair  of  concepts  bound  together  so  as  to  express  the  folly  of  the  Rich 
Man  in  this  parable.  Cf.  Plummer,  Commentary,  324;  8endricki,  Parables,  101;  Ernst,  Lukas,  400. 
53)  Karris,  'Poor  and  Rich',  120. 
54)  Grundmann,  6ntas,  258,  holds  that  an  answer  of  the  question  of  "das  Reichserden  auf  Gott"  in  T.  21 
is  given  at  Y.  33.  And  Danker,  fey  Age,  252,  states  that  T.  33  is  after  all  a  commentarl  on  T.  21. 
55)  Ernst,  Lobs,  400;  cf.  litziyer,  Coi  eatarj,  972.  Referring  to  Tobias'  story  in  Tobit  7.9-11  and 
arguing  that  'there  is  no  allegory  in  this  story  at  all',  Drury,  Parables,  137,  reckons  this  parable  as  "a  re?  " 
incident  in  the  ordinary  world,  the  moral  farce  of  which  is  intelligible  to  common  sense". 8.  Improper  Sterardshi  p  of  Wealth  256 
three  categories,  such  as  adherence  to,  waste  of,  and  hoarding 
of,  material  possessions.  This  investigation  has  shown  that  Luke 
preserved  quite  a  few  pieces  of  material  unique  to  him  where  such 
wrongdoings  committed  by  the  wealthy  concerning  the  use  of  wealth 
are  explicitly  revealed,  i.  e.,  the  parables  of  the  Rich  Fool,  of 
the  Prodigal  Son,  of  the  Unjust  Steward,  and  of  Rich  Man  and 
Lazarus,  and  also  rewrote  his  source  material  for  the  sake  of  his 
emphasis  on  this  motif,  i.  e.,  the  parable  of  the  Great  Banquet 
and  the  account  of  the  Rich  Ruler.  It  seems  likely  that  the 
intention  which  lies  behind  this  edition  of  Luke  was  not  unre- 
lated  to  his  concern  about  the  poor  and  the  rich  in  his  commu- 
nity,  when  we  take  into  account  his  view  on  wealth  and  poverty 
as  a  whole.  Therefore,  we  would  conclude  that  Luke  intended  to 
criticize  the  wrong  use  of  wealth  conducted  by  the  rich  Chris- 
tians  in  his  community, 
56) 
which  is  for  Luke  a  clear  token  of 
improper  stewardship  of  wealth. 
Now  that  we  have  identified  Luke's  idea  of  proper  and 
improper  stewardship  of  wealth  in  the  Gospel  thus  far,  it  is  time 
for  us  to  look  at  Acts,  because  it  seems  natural  to  imagine  that 
if  Acts  is  written  by  the  same  author  of  the  Gospel,  his  idea  of 
stewardship  is  also  to  be  noticed  in  his  second  book  for  the  sake 
of  the  continuity  of  the  author's  intention. 
56)  Describing  Luke  as  'the  evangelist  of  the  rich  and  the  respected',  Schottroff  i  Stegemann,  The  lope, 
87-92,  argue  that  Luke  presented  the  material  relating  to  this  motif  in  order  for  the  rich  and  the  respected 
"to  convert  and  to  be  reconciled  to  the  message  and  way  of  life  of  Jesus  and  his  disciples"  who  became 
voluntarily  poor  to  participate  in  the  present  basilels.  This  Tien  of  Schottroff  &  Stegemann  is  shared  by 
Pilgrim,  Cood  -reps,  103-122.  Cf.  Ireland,  Stewardship,  115-180. 257 
CHAPTER  9.  THE  ALMSGIVING  MOTIF  IN  ACTS 
In  this  chapter,  we  will  pursue  further  our  exploration  of 
the  motif  of  almsgiving  into  Acts,  bearing  in  mind  the  result 
that  we  have  obtained  in  our  study  of  that  motif  in  the  Gospel. 
By  doing  so,  we  hope  to  discover  whether  there  is  a  thematic 
continuity  between  the  Gospel  and  Acts  in  terms  of  the  motif  of 
almsgiving  which  for  Luke  is  the  proper  way  to  practise  steward- 
ship  of  wealth.  In  order  to  carry  out  this  task,  the  procedure 
we  will  take  is,  first,  to  examine  some  examples  where  almsgiving 
is  put  into  practice  in,  actual  circumstances,  and  then  to  explore 
particularly  the  two  summary  passages  which  afford  us  valuable 
information  as  regards  the  communal  life  of  the  early  Church, 
which  Luke  probably  intended  to  introduce  to  his  congregation  as 
a  model  to  be  emulated  in  their  church  life.  Thirdly,  we  will 
examine  the  problem  of  continuity  between  the  Gospel  and  Acts  in 
terms  of  the  almsgiving  motif,  bearing  in  mind  the  findings  we 
have  from  discussion  of  the  first  two  sections.  And  finally,  we 
will  append  a  detailed  excursus  on  the  subject  of  the  similari- 
ties  and  dissimilarities  between  the  Jerusalem  Community  and  the 
Qumran  Community  'in  terms  of  their  common  funds  and  meals, 
because  some  argue  that  there  are  close  links  between  the  two 
communities. 
9.1  EXAMPLES  OF  ALKISGIVII(G  Ilf  ACTS 
When  we  look  at  the  book  of  Acts,  we  see  that  there  are  no 
direct  and  clear  exhortations  towards  the  rich  to  give  alms  to 
the  poor  such  as  are  often  found  in  the  Gospel.  Instead,  we  can S.  the  Almsgiriag  botif  is  Acts  258 
find  some  passages  -  in  the  summaries  in  which  the  motif  of 
almsgiving  is  clearly  observed  (2.42-47;  4.32-37),  and  a  few 
accounts  where  acts  of  almsgiving  and  charity  performed  by 
individuals  and  a  church  are  recorded.  Since  the  summary  passages 
will  be  discussed  at  length  later  on,  here  our  attention  is  paid 
to  such  individual  cases  as  Tabitha,  Cornelius,  the  Antioch 
Church,  and  a  saying  of  Jesus  on  almsgiving. 
9.1.1  TABITHA  (9.36-43) 
Luke  describes  a  unique  incidentl)  in  which  Peter  raised 
Tabitha  from  her  death  by  prayer,  a  female  disciple  who  was  well- 
known  for  her  good  works  and  almsgiving  (v.  36).  This  description 
of  Tabitha's  generous  behaviour  arrests  our  attention  in  dealing 
with  the  motif  of'almsgiving.  It  would  seem  that  such  a  benevol- 
ent  attitude  of  Tabitha  drove  the  other  disciples  to  summon  Peter 
who  was  then  at  Lydda  near  Joppa,  when  we  take  into  consideration 
the  fact  that  all  the  widows  wept  for  Tabitha  and  showed  Peter 
coats  and  garments  that  she  made  for  them  (v.  39).  2)  These 
widows  had  clearly  been  helped  by  Tabitha  financially,  since 
widows  of  that  time  were  usually  dependent  upon  the  goodness  and 
charity  of  the  more  affluent. 
3)  Bruce  rightly  makes  this  point: 
1)  lnother  incident  of  resuscitation  is  reported  at  20.1-12  which  is  about  Eutychus  who  fell  to  the  ground 
from  the  third  story  because  of  his  deep  sleep,  while  Paul  was  delivering  his  seroon. 
However,  these  two  cases  do  not  seen  to  belong  to  the  same  category,  firstly  because  Eutlchus  here 
appears  to  be  a  bad  model  to  be  shunned,  and  secondly  because  Eutychus  was  not  resuscitated  by  prayer  and  the 
word  of  command  (cf.  Marshall,  Acts,  180).  Therefore,  we  may  call  the  case  of  Tabitha  unique  from  these  view- 
points. 
2)  The  middle  voice  of  Eai5Eau4pErot  may  show  that  the  widows  were  actually  wearing  the  coats  and 
garments  which  Tabitha  made  for  them  (Bruce,  Acts,  212;  Marshall,  Acts,  119). 
3)  fl.  P.  C.  Hanson  We  Acts  [Jew  Clarendon  Bible]  (Oxford:  Clarendon  Press,  1961]),  118,  makes  an 
interesting  remark  in  explaining  why  the  widows  wept;  that  is  "because  they  were  poor  folk  who  had  been 
deprived  by  Tabitha's  death  of  her  charity". S.  the  Alosgi  ring  Ifetif  in  Acts  259 
"Widows  are  mentioned  here,  -  as  in  Ch.  6:  1,  as  the  natural 
recipients  of  charity,  not  as  members  of  a  special  order  attached 
to  the  church,  such  as  we  find  later  in  1  Tim.  5:  3-16".  4)  It 
appears,  then,  that  Tabitha's  acts  of  benevolence  towards  the 
poor  widows  made  her  worthy  to  be  brought  back  to  life.  5  Luke 
may  have  recorded  this  story  of  Tabitha  in  order  to  emphasize  the 
significance  of  benevolence  such  that  Tabitha  got  her  life  back 
because  of  the  good  works  and  alms  she  had  contributed  towards 
the  poor. 
6) 
9.1.2  CORNELIUS  (10.1-48) 
In  the  account  of  the  first  conversion  of  a  Gentile, 
Cornelius,  a  Roman  centurion,  is  recorded  here  to  have  been  a 
God-fearing  gentile  and  to  have  given  alms  to  the  people  (tb  ; Lao, 
i.  e.,  the  people  of  Israel7)  liberally  (xo.,  A&t;  v.  2)  so  that 
God  remembered  it  along  with  his  prayers  (vv.  4,31)8)  and  also 
/  1-1 
the  whole  Jewish  nation  spoke  well  of  him  (v.  22).  9  In  other 
words,  Cornelius  earned  recognition  by  God  and  his  neighbours  for 
4)  Bruce,  Acts,  212.  Cf.  Hanson,  Acts,  118;  G.  A.  Krodel,  Acts  [Augsburg  Commentary  on  the  NT)  (Kinneapa- 
Iis:  Augsburg  Publishing  Hause,  1986),  185;  Karshall,  Jets,  119-180. 
5)  Regarding  as  redaction  Luke's  description  of  Tabitha  as  "full  of  good  works  and  acts  of  charity"  in 
v.  36b  and  the  references  to  the  clothes  in  Y.  39b,  Lüdemana,  Traditions,  121,  observes  that  "this  is  how  the 
woman  is  meant  to  be  shown  worthy  of  the  miracle  (cf.  Luke  1.2-5;  7.12;  Acts  10.2,1)".  Bengel's  comment  also 
seems  to  support  this  point:  'These  works,  consisting  in  the  making  of  garments,  were  estimated  at  a  high 
value,  and  recompensed  with  a  great  reward'  (Gnomon,  2:  598).  Cf.  Haenchen,  Acts,  339;  Marshall,  Acts,  180. 
6)  Cf.  irodel,  Acts,  185. 
ýý  conzelmann,  Comzentarf,  81. 
8)  Cf.  Ps  141.2;  tob  12.12;  Sir  50.16;  Phil  4.18. 
9)  On  this  point,  we  night  suppose  that  Jesus'  command  in  Lk  16.9  is  echoed  here  in  the  narrative  of 
Cornelius  and  that  of  Tabitha  as  cell  (9.39,41),  because  bath  figures  in  Acts  appear  to  have  made  friends  by 
means  of  their  material  possessions,  and  were  in  turn  recompensed;  the  friends  of  Tabitha  helped  her  to  bº_ 
brought  back  to  life,  vhile  Cornelius'  friends  helped  him  to  be  accepted  into  the  Christian  church. 9.  the  A1zsgiring  Xotif  is  Jets  260 
his  pious  faith  and  benevolent  acts  towards  those  in  need.  10  In 
this  respect,  the  almsgiving  that  Cornelius  put  into  practice 
made  him  worthy  of  divine  approval.  Up  to  this  stage,  we  have 
seen  not  a  few  dominical  exhortations  on  almsgiving  and  implemen- 
tation  of  them  by  some  individuals  and  a  church  such  as  the  Early 
Church,  but  we  have  not  had  an  opportunity  to  observe  what  the 
practice  of  almsgiving  might  bring  about.  From  this  narrative, 
however,  we  can  see  clearly  God's  acknowledgement  of  Cornelius' 
generous  almsgiving  and  prayers  which  eventually  resulted  in  the 
Jerusalem  church's  approval  of  evangelism  to  the  Gentiles.  Thus 
we  see  that  the  generous  acts  and  prayers  of  Cornelius  brought 
about  God's  approval,  and  it  became  a  historical  momentum  which 
enabled  the  mother  Church  to  recognise  the  Gentile  mission  on  an 
official  level.  Therefore,  we  can  state  that  Luke  would  have 
sought  to  show  his  church  how  momentous  it  could  be  to  practise 
almsgiving  as  commanded  by  Jesus. 
9.1.3  THE  AIFTIOCH  CHURCH  (11.27-30)11) 
Just  as  some  individuals  performed  almsgiving  out  of  their 
means,  so  we  should  note  the  case  of  the  Antioch  Church.  Agabus, 
a  prophet,  prophesied  a  great  famine  over  all  the  world  (v.  28), 
which  Luke  wrote  to  have  taken  place  during  Claudius'  reign  (AD 
41-54).  However,  it  is  acknowledged  that  there  was  no  world-wide 
famine  during  the  entire  period  of  the  Empire,  but  bad  harvests 
10)  Thus  Bengel,  Caomoa,  2:  599,  puts  this  notion  like  this:  "Among  many  of  the  Jews  there  was  at  that  time 
great  poverty.  God  repaid  the  debt  of  the  poor,  in  their  stead.  The  grace  of  Cod  towards  Israel  recompenses 
the  favour  of  Cornelius  towards  Israelites".  Cf.  Beck,  Character,  111;  0.  Cone,  Rich  and  Poor  in  the  dew 
festamest  (London:  AiC  Black,  1902),  146.  See  also  2.47.  Cf.  4.21;  5.13. 
11)  Cf.  Ac  12.25;  24.17. I.  tie  Almsgi  viaq  flott  f  in  Acts  261 
and  frequent  famines  were  reported  to  have  occurred  at  various 
places  during  Claudius'  reign.  12)  In  line  with  this,  it  is  also 
reported  that  there  was  a  famine  in  Judea  during  AD  46-48,  so, 
according  to  Josephus,  Queen  Helena  of  Adiabene  sent  grain  from 
Egypt  to  relieve  the  poor  and  hungry  in  Jerusalem.  13)  To  respond 
to  this  hardship  which  would  have  affected  the  Christians  in 
Jerusalem  as  well,  the  Antioch  Church  decided  to  send  relief 
(btaxov(a14))  to  the  brethren  in  Judea  and  appointed  Barnabas 
and  Saul  to  carry  out  this  task.  Thus  we  may  suggest  that  this 
famine  relief  of  the  Antioch  Church  could  be  reckoned  as  an  act 
of  almsgiving  of  a  different  sort,  that  is,  benevolence  of  an 
institution  with  wealth  towards  an  institution  in  need.  15) 
Consequently,  from  this  unique  incident  in  Acts,  we  may 
observe  that  the  scale  of  the  practice  of  almsgiving  is  broadened 
so  as  to  accommodate  the  need  of  a  church  in  trouble,  and  would 
possibly  conclude  that  acts  of  almsgiving  should  be  directed  not 
only  to  individuals  but  also  to  christian  communities  which  may 
happen  to  be  poor  and  so  depend  upon  others'  financial  support. 
9.1.4  JESUS'  COMMAND  (20.35) 
A  single  passage  to  which  we  now  turn  with  expectation  is 
12)  Suetonius,  Life  of  Claudius,  18.2;  Tacit  us,  Annals,  12.43;  Dio  Cassius,  loman  listory,  60.11;  Orosius, 
listorf,  7.6.17.  Cf.  Haenchen,  Acts,  374;  Bruce,  Acts,  243-4;  Lademann,  Traditions,  135. 
13)  Josephus,  Ant.,  3.15.3;  20.2.5;  20.5.2.  With  respect  to  this  famine  in  Judea,  J.  Jeremias  ("Sabbatjahr 
und  neuetestamentliche  Chronologie",  :  1721  (19281),  98.103,  argued  that  the  famine  would  have  been  very  severe 
because  it  "coincided  with  the  effects  of  a  fallow  year"  which  the  dews  kept  faithfully  according  to  the  laws. 
14)  Paul  also  names  his  collection  binxovte  (1Cor  16.15;  2Cor  8.4;  9.1,131'  Roo  15,31). 
15)  Labelling  this  event  "interchurch  relief",  Krodel,  Acts,  210,  makes  a  good  point  by  stating  that  "the 
new  Jewish-Gentile  Community  ...  expressed  anew  the  ideal  of  the  Jerusalen  Church  (cf.  4:  34.35)  by  helping  to 
feed  the  hungry  and  needy  there".  Cf.  Marshall,  Acts,  204. S.  The  Al  csgi  ring-  Xoti  f  iD  Acts  262 
20.35  which  is  a  part  of  Paul's  farewell  sermon  to  the  elders  at 
Miletus.  Here  Paul  gave  them  an  exhortation  to  help  the  weak 
quoting  the  Lord's  command:  "it  is  more'blessed  to  give  rather 
than  to  receive".  16)  In  this  context  (vv.  33-35),  it  seems  that 
the  weak  (oi  &aeevoßvies)  here  would  imply  the  poor  in  terms  of 
the  weakness  of  finance,  17 
so  that  this  injunction  of  Paul  is 
in  fact  to  be  regarded  as  that  of  almsgiving.  This  interpretation 
of  v.  35a  seems  reasonable  because  the  implication  of  Paul's 
advice  is  in  accordance  with  that  of  Jesus'  command  which  follows 
immediately.  Krodel  takes  cognizance  of  this  point  as  follows: 
"It  is  probable  that  the  background  of  this  saying  was  a  Hellenistic 
proverb  (Thucydides,  2.97.4,  Plutarch,  Moralia  173D)  which  became 
christianized  and  which  Luke  understood  in  analogy  t4  Jesus'  injunc- 
tions  concerning  almsgiving  (Luke  6:  30,34-35,38)".  ßl 
It  is  also  to  be  noticed  that  this  saying  of  Jesus  is  unique, 
since  no  other  sayings  of  Jesus  appear  quoted  in  Acts  and  also 
no  explicit  command  on  almsgiving  is  recorded  in  Acts.  Thus  in 
16)  We  know  this  dominical  saying  does  not  appear  verbatim  in  the  Jew  testament  or  the  early  Christian 
literature,  and  the  phrase,  Maidptbr  tottr  pauov  What  4  lnppdvetr,  is  reminiscent  of  a  Persian  axiom. 
According  to  Thacrdides,  2.97.4,  it  is  known  that  in  the  Persian  empire  the  kings  gave  rather  than  received 
presents  (cf.  Xenophon,  Crrop.  8.2.7).  Besides  these  passages,  a  number  of  phrases  which  contain  similar  motifs 
appear  in  both  Greek  and  Roman  literature  (Plutarch,  Ioralla,  173d,  182e,  778c;  Seneca,  Bpistle,  81.11). 
However,  as  Hanson  (Acts,  206)  argues,  there  is  no  reason  why  Jesus  should  not  have  quoted  or  adapted  a 
Greek  proverb,  if  the  cultural  influences  of  Hellenism  in  Palestine  are  taken  into  account.  Here  paxdptor 
clearly  speaks  of  a  Jewish  rather  than  a  Greek  style  of  expression,  and  in  Did.  1.5  we  can  find  an  echo  of  this 
phrase;  "To  everyone  who  asks  you,  give  and  do  not  require  it  back!  for  the  rather  wills  that  to  all  be  given 
from  one's  own  gifts  of  grace,  Blessed  is  he  who  gives  according  to  the  commandment,  for  he  is  blameless.  Noe 
to  hit  who  takes.  To  be  sure,  if  anyone  suffers  want  and  so  takes,  then  he  will  be  blameless".  In  addition  to 
this,  in  Lk.  6.38,11.9ff,  14.12-14  and  dn.  13.34,  the  spirit  of  this  phrase  is  manifested  (Bruce,  Acts,  418; 
Pilgrim,  Good  dews,  159;  of.  N.  Beil  (rho  acts  of  the  Apostles  (BCB]  (Londons  Oliphants,  1913]),  215),  There- 
fore,  there  is  much  more  to  be  said  for  its  authenticity  than  Contelmann  (Com  entarf,  176)  allowed. 
11)  Schottroff  &  Stegemann,  the  lope,  111.  Cf.  i<rodel,  Acts,  94,392;  Marshall,  Acts,  336;  Pilgrim,  coed 
Keys,  158-9;  Beck,  Cdaracter,  531;  Sxeetland,  Jourcej,  188,  Cf.  Eph  8.28. 
18)  [yodel,  Acts,  392.  Cf.  Bruce,  Acts,  418. 
R.  Pesch,  Die  Apostelgeschickte  (1p;  Ii-il)  [EKINT)  (firich:  Bensiger  Verlag,  1986),  206,  also  claims 
that  Luke  understands  this  saying  of  20.35  in  connection  with  Jesus'  social  sermon  in  Lk  6.30-46  and  10.30-37. S.  the  alsisgiviag  Notif  in  acts 
this  sense,  it  can  be  said  that  this  last  say: 
regard  may  have  been  recorded  here  by  Luke 
series  of  Jesus'  teachings  on  almsgiving 
prominently  throughout  Luke-Acts.  In  this 
comment  appears  appropriate: 
263 
ing  of  Jesus  in  this 
as  a  summary  of  a 
which  thus  appear 
regard,  Pilgrim's 
"We  find  this  word  fron  the  Lord,  "It  is  more  blessed  to  give  than  to 
receive,  "  to  be  a  most  fitting  conclusion  to  Luke's  presentation  of  the 
theme  n¬  wealth  and  poverty  and  the  proclamation  of  good  news  to  the 
I  poor". 
9.2  THE  SUM  MY  PASSAGES  (2.43-47;  4.32-35) 
Among  those  passages  referred  to  above°in  relation  to  the 
actual  practice  of  almsgiving,  two  passages  in  particular  need 
to  be  considered,  2.42-47  and  4.32-37,  which  present  brief 
summaries  that  the  early  Christians  shared  their  goods  in  common 
and  also  that  there  was  none  needy  among  them.  20) 
Since  there  is  no  explicit  mention  of  almsgiving,  or 
exhortations  to  almsgiving,  it  might  seem  that  they  are  not  to 
be,  involved  in  this  topic.  But  they  do  refer  to  sharing  goods  in 
common  amongst  the  members  of  the  Jerusalem  Christian  Community 
and  giving  to  those  in  need.  So  several  issues  need  careful 
attention  here:  why  did  Luke  insert  these  two  summaries  while 
describing  the  communal  life  of  the  Early  Church?;  how  signifi- 
cant  are  these  summaries  in  the  realm  of  Luke's  theology  of 
wealth  and  poverty?;  finally,  how  are  they  related  to  the 
exhortations  in  the  Gospel?  In  answering  these  questions,  we  need 
19)  pilgrim,  Cocd  lens,  159. 
20)  There  are  further  summaries  about  the  growth  and  situation  of  the  Early  Church  in  acts,  such  as  5.12- 
16.6.7;  9.31,  but  they  do  not  provide  us  with  knowledge  as  regards  the  economic  life  of  the  Early  Christian 
community. I.  fbe  elasgiringXotif  id  Acts  264 
to  investigate  the  literary  and  historical  influences  on  Luke's 
descriptions  of  the  communal  life  in  Jerusalem. 
9.2.1  ECHOES  OF  O.  T.  AND  GREEK 
, 
UTOPIAN  IDEALS 
In  general;  it  has  been  said  that  these  summaries  are 
introduced  by  Luke  as  fulfilment  of  a  scriptural  prophecy,  i.  e., 
Deut.  15.4,  as  well  as  "the  realization  of  the  Greek  ideal  of 
community,  "  i.  e.,  Greek  Utopianism.  21)  Thus  it  would  be  useful 
to  look  at  this  aspect  in  detail. 
[1]  It  is  to  be  noticed  that  Deut  15.4  (LXX,  o6r.  to-cat  tv 
cot  Ev8E4t)  is  in  fact  echoed  in  4.34.22)  At  first  Luke  recog- 
nised  this  prophecy  related  to  inheritance  of  land,  and  then 
showed  how  this  feature  of  the  eschatological  prophecy  of  salva- 
tion  is  fulfilled  in  the  Early  Christian  Community.  23)  Some 
argue  that  this  description,  i.  e.,  o68  y&p  tv8ETSC  tic  AV  tv 
a6ioiS,  is  idealised  by  the  author, 
24  but  if  we  suppose  that 
there  was  a  sort  of  a  common  fund  for  charitable  purposes,  as 
described  in  the  summaries  in  Acts,  25  it  would  not  be  hard  to 
21)  9aenchen,  Acts,  233;  D.  L.  Kealand,  "Community  of  Goods  and  Utopian  Allusions  in  Acts  II-IV",  JfS  28 
(1911),  96-99;  Degenhardt,  Lukas,  165;  Conselmann,  Coneotarr,  36;  R.  K.  Grant,  Barb  Cbristiacltf  and  Society 
(London:  Collins,  1978),  100;  Marshall,  Acts,  108-9;  Pilgrim,  Good  Ievs,  151-2;  Countryman,  Rich  Christian, 
80;  Schottroff  i  Stegemann,  The  lope,  118;  K.  Mengel,  Propertj  and  Riches  in  the  Barlj  Church  (London:  SCK, 
1974),  31;  L.  T.  Johnson,  Sharis9  Possessions:  Xandate  and  Spool  of  faith  (Philadelphia:  fortress  press,  1981), 
128;  H.  J.  Klauck,  "Gütergemeinschaft  in  der  klassischen  Antike  in  Qumran  und  is  neuen  testament",  RerQ  11 
(1982-4),  69-70;  Krodel,  Acts,  117. 
22)  Haenchen,  Acts,  231;  Con:  elmann,  Commeatarr,  36.  Ne  also  find  this  motif  in  classical  authors.  Cf. 
Seneca,  BPistle,  90.38. 
23)  Klauck,  "Gütergemeinschaft",  71;  Haenchen,  Acts,  233. 
24)  For  instance,  ärodel,  Acts,  117,  views  º.  31  as  "an  unrealistic  idealized  picture",  by  which  "Luke 
challenged  his  readers  to  look  at  their  own  possessions  in  a  new  ray  and  to  see  to  it  that  there  be  not  a  needy 
person  along  then  In  their  comunitr  (bis  bold]"  (cf.  94).  Conselnann,  Cczmentirr,  21,  also  rejects  the 
historicity  of  this  event  in  the  Early  Church,  ascribing  it  to  an  idealized  picture. 
25)  2.45;  4.34-5;  5.2;  6.1. 9.  Ile  Alasgi  viag  Xotif  is  Acts  2  65 
suppose  that  from  this  common  fund  all  needs  of  the  poor  in  the 
Early  Christian  Community  were  met  sufficiently,  even  if  we 
cannot  be  sure  of  how  long  it  lasted.  26) 
[2]  The  Greek  ideal  of  utopia  appears  in  the  summaries  in 
the  form  of  phrases,  such  as  xap&ta  Kai  $uzý  pta,  and  (&)navza 
xotv&,  or  ob8t(v)  IStiov,  which  are  found  frequently  in  Greek 
literature  since  Plato.  First  of  all,  as  regards  xapSta  Kai  "uXi 
pt  a  (4.32),  in  Graeco-Roman  writings,  the  phrase,  $uxi  pt  a,  does 
not  seldom  appear  describing  a  vital  characteristic  of  the  life 
of  the  Pythagorean  communities  as  the  prototype  of  an  ideal 
community, 
27 
and  is  also  cited  as  a  proverb  frequently  in  many 
writings  of  Greek  and  Latin  literature.  28)  It  is  known  that  the 
phrase,  *uxh  µta,  like  animus  unus  or  mens  una  or  spiritus  unus 
in  Latin  literature,  was  used  to  indicate  "real  friendship".  29) 
26)  Ilauck,  "Giitergemeinschaft",  69-70,  infers  that  this  idealised  situation  is  the  result  of  a  certain 
process,  which  seems  to  imply  a  common  fund;  "Der  eingangs  behauptete  Idealsustand  (<kein  Bedürftiger>)  ist 
erst  das  Ergebnis  eines  Prozesses". 
Apart  fro&  this  prophecy,  Blauck  refers  to  a  few  words  and  phrases,  such  as  mixt  to  e6ta"  (2.43,47), 
":  u-pise-legen"  (4.35,37;  5.2),  "voa4toao8oti"  (5.2,3),  in  the  summaries  and  the  two  individual  incidents 
(Harnabos  and  Ananias)  which  have,  he  holds,  some  connection  with  the  O.  T.  By  presenting  this  evidence,  he 
seems  to  contend  that  Luke  made  use  of  some  O.  T.  words  and  phrases  (74).  This  means  that  while  writing  the 
summaries  and  the  two  individual  episodes,  Luke  did  not  solely  depend  upon  hellenistic  ideals,  but  also  on  the 
O.  T.  very  deeply. 
27)  lamblichus,  Pit.  Pftd.  30.167;  Diodorus  Siculus,  10.3,5;  Cicero,  Pe  off.  1.17.56. 
Possibly  here  problems  may  arise  with  regard  to  the  connection  between  the  late  biographies  written 
by  Diogenes  Laertius,  Porphyrius,  Iamblichus  (3  1D)  and  original  tradition  about  the  Pythagorean  community 
(6  BC).  I  major  clue  to  solve  these  problems  is  likely  to  be  that  the  Langauge  about  wealth  in  Plato  is  fairly 
similar  to  that  in  the  late  biographies,  which  appears  to  indicate  a  continuity  between  authentic  tradition 
and  the  late  biographies.  When  we  look  into  this  maxim  in  Plato,  from  the  perspective  of  this  continuity,  it 
may  be  revealed  that  Plato  himself  relied  on  the  Pythagorean  tradition  (Johnson,  Sbaritq,  139-140). 
28)  Diogenes  6aertius,  Lies,  5.1.20;  Diogenes  CyniCUS  in  Stobaeus,  2.33.8;  Plutarch,  Xoralia,  478c  (Be 
fraterao  adore);  Aristotle,  1.  L,  1168b;  Cicero,  Be  amicitia,  25.92.  Here  it  vould  not  be  irrelevant  to  note 
that  Plato  is  said  to  regard  humanity  as  a  single  entity  (Statesman,  274e;  Corgias,  507e-8a;  cf.  H.  C.  Baldry, 
rho  Gaitr  of  Xaeiied  is  Creel  lhoagbt  (Cambridge:  University  Press,  19651,76.77). 
29)  D.  V.  Van  der  Borst,  "Hellenistic  Parallels  to  lets",  JSX7  35  (1989),  46;  cf.  I.  Otto,  Die  Sprichrörter 
uudspricbvörtlicdea  Redensarten  derRdzer  (Leipzig:  Teubner,  1890),  25-6.  Cicero,  Rose,  48,1:  "aninus  unus"; 
Silius  Italicus,  pus.,  11.307;  Zeno  of  Verona,  Sere.,  2.27.10:  "Dens  una". 
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KapSt  a  xal  "v  lit  a  also  has  some  echoes  of  the  LXX,  because 
'heart'  and  'soul',  as  juxtaposed,  appear  frequently  in  the  OT, 
particularly  in  Deuteronomy,  in  the  expression  of  'with  all  thy 
heart  and  with  all  thy  soul'. 
30) 
Secondly,  it  is  to  be  noticed  that  "among  friends  everything 
is  common  property"  (xot  vä  zä  4tAt  v)  which  is  also  a  Cynic-Stoic- 
Pythagorean  ideal,  is  fairly  close  to  4.32b:  oW  e1  C  Tt  -rav 
6xapX6v'tvv  a$  TQ 
, 
UEyEV  t  St  ov  ei  vat  , 
&X  V  iv  a6-colt  &xav  za  x  o%  v&  . 
It  is  said  that  in  the  Pythagorean  communities  which  are  consi- 
dered  the  origin  of  this  sort  of  common  life,  nobody  claimed 
anything  as  his  own  possession,  but  everything  was  held  in  common 
among  the  members  of  the  community. 
31)  This  phrase  appears  fre- 
quently  in  Greek  literature  since  Plato,  as  an  indication  of  a 
feature  of  the  ideal  society. 
32) 
Thirdly,  along  with  those  two  major  phrases,  o6bty  (or 
uu6tv)  t  6%  ov33)  is  also  introduced  by  Plato  to  describe  an  ideal 
state  in  the  utopian  passages  in  Greek  literature.  34) 
To  sum  up,  that  many  Greek  and  Roman  writers  used  such 
30)  Deut.  6.5;  10.12;  11.13;  13.3;  26.16;  30.2,6,10  etc.  Cf.  Ilauck,  "Ciitergeseinschaft",  16. 
31)  Ianblichas,  it  ytb.  30.161-8  (6.32.2;  19.92.21).  There  lie  several  factors  behind  this  oarii.  One 
of  the  three  classic  vices  of  Hellenistic  Qoralitr  is  $sl&p>ru  (cf.  U.  16.14).  Creek  philosophers  found  that 
{tMpeaan  made  people  cozpete  bitterly  with  each  other  and  society  to  be  divided  by  dissent.  They  also  noted 
that  in  the  relationship  between  friends  there  was  no  competition,  which  drove  then  to  recognise  that  an  ideal 
relationship  in  haean  society  is  the  relationship  between  friends  (Johnson,  Sbatlc9,119-120). 
`"32)  Plato,  Republic,  424a;  449c;  Mrs,  739c.  this  phrase  is  also  found  in  the  following  writings  of  Creeco- 
RoQan  literature;  Aelias,  11.241;  Aristotle,  d.  6.1237b;  1.!.  1159b;  1168b;  Pol.  1263a  -  Aristotle's  criticism 
of  Plato's  idea  is  that  the  possessions  of  friends  ought  to  be  cotton  is  use  but  not  in  ownership  (cf. 
taripides,  hires.,  316-7);  Clenens  (Alezandrinas),  1.12.122;  Diogenes  6aertias,  Lire:,  4.53;  8.10;  10.11; 
Libanins,  dpistle,  1209.4;  1537.5;  Olympiodorns,  4.88;  Philo,  Noses,  1.156f;  Plutarch,  Ioraltt,  490e;  644c; 
767d;  theophrastus,  10.75.1;  Cicero,  De.  Off.  1.16.51,  'aaicornw  esse  connnia  omit';  Ps.  Cles.,  loco;,  10,5. 
33)  Plato,  Critics,  110d;  lefblic,  416d;  464d;  543b;  Mr.  18b;  cf.  Diogenes  Laertins,  Lire:,  8.23. 
34)  It  is  remarkable  that  in  one  passage  in  Iamblichns  we  find  a  collection  of  words  and  phrases  similar 
to  those  referred  to  in  the  summaries  (Iit.  prtl  167f.  ). 9.  nbe  AIcspiºis9  Notif  is  Acts  267 
phrases  as  xap6t  a  Kai  $uX.  A  pt  a,  xav  is  xot  vä,  and  ob6E  (v)  t  Si.  ov  , 
may  show  their  wishes  that  "in  some  long  vanished  golden  age,  or 
in  distant  climes,  or  in  some  ideal  future  state  people  had 
shared,  or  did  share,  or  would  share,  everything  in  common.  ""35) 
If  these  facts  are  allowed  for,  it  would  seem  sensible  to 
hold  that  as  a  writer  influenced  by  contemporary  Hellenistic 
culture,  Luke  would  have  been  familiar  with  those  utopian  words 
and  phrases  in  Greek  literature  and  would  have  taken  them  into 
account  when  he  intended  to  present  the  Gospel  to  his  hellenistic 
readers.  So  in  this  sense,  we  may  suggest  that  in  2.44-45  and 
4.32-35  where  he  fused  the  proverbial  passages  expressing  Greek 
ideals  with  Old  Testament  tradition,  36)  Luke  was  placing  the 
Early  Christian  Community  at  Jerusalem  in  the  context  of  Hellen- 
istic-Roman  communal  sharing,  depicting  it  as  fulfilling  some  of 
the  Greek  Utopian  ideals,  so  that  a  hellenistic  congregation  who 
would  understand  Luke's  allusions  to  the  Greek  Utopian  ideals 
might  feel  at  home  with  this  message  of  a  new-born  religion  from 
Palestine.  37)  Klauck  puts  this  motif  as  follows: 
'tan  wird  aber  festhalten:  Lukas  wollte  seinen  hellenistischen 
Lesern  zeigen,  daß  all  die  Träume  und  Wunschgebilde  hellenisti- 
schen  Sozialdenkens  in  der  christlichen  Urgemeinde  vorbildlich 
3S)  Healand,  'Utopian  Illusions",  98;  Cf.  Muck,  "Ciitergemeinschaft",  73;  Aristotle,  Pol.  1263a;  "Such 
a  system  exists  even  now  in  outline  in  some  states,  shoving  that  it  is  not  impracticable,  and  especially  in 
the  ones  that  are  well  -administered  parts  of  it  are  realized  already  and  parts  might  be  realized;  for 
individuals  while  owning  their  property  privately  pat  their  ova  possessions  at  the  service  of  their  friends 
and  make  use  of  their  friends'  possessions  as  common  property;  for  instance  in  Sparta  people  use  one  another's 
slaves  as  virtually  their  own,  as  well  as  horses  and  hounds,  and  also  use  the  produce  in  the  fields  throughout 
the  country  if  they  need  provisions  on  a  journey"  (Pol.,  1263a.  30-40). 
36)  Schottroff  i  Stegemann,  The  dope,  118;  Haenchen,  Acts,  231. 
37)  In  relation  to  this  feature  of  the  summary  passages,  Born,  Cltube,  47-49,  claims  that  Luke  did  not 
idealize  poverty  itself  here,  rather  appealed  to  the  well-to-do  Christians  in  his  community  to  help  them 
recognize  the  importance  of  almsgiving  for  the  sake  of  "die  Einheit  der  seine  Gemeinde". S.  fhe  Ahisgi  ring  Xotif  is  Acts  268 
verwirklicht  wurden". 
38) 
To  sum  up,  we  find  in  these  brief  summaries  that  Luke 
intended  to  portray  the  nascent  Christian  Community,  "as  fulfi- 
Ming  the  hopes,  the  promises,  and  the  ideals,  not  only  of 
Deuteronomy,  but  also  that  of  the  same  Greek  Utopianism.  "39) 
9.2.2  FANCIFUL  IDKALISATIOU? 
Some  deny  that  these  idealistic  conditions  ever  prevailed 
in  the  Jerusalem  community  and  that  Luke  himself  gave  evidence 
of  their  failure.  4  The  basis  of  this  contention  is  that  in 
5.1-16  there  is  the  notorious  case  of  failure  in  making  a  common 
fund,  and  in  12.12,  Maria,  mother  of  John  Mark,  is  described  as 
still  possessing  a  house  of  her  own,  which  means  that  she  had  not 
sold  it  for  the  common  purse;  finally  in  6.1  ff.  certain  hellen- 
ist  widows  in  the  original  community  were  not  provided  for.  41) 
38)  Klauck,  "Gütergemeinschaft",  73. 
39)  Mealand,  'Utopian  Illusions",  99;  Haencben,  Acts,  233;  Ilauck,  "Gütergemeinschaft",  72-4. 
40)  Conselmann,  Ccrmentarf,  24;  Krodel,  Acts,  117-8.  Regarding  this  matter,  Haenchen,  Acts,  193-5, 
discussed  a  variety  of  suggestions  which  have  been  made  to  find  out  whether  these  summaries  "derived  from  a 
historically  reliable  source  or  from  a  worthless  legendary  source"  (193).  His  view  on  this  aspect  is  that  'to 
us  the  summaries  appear  to  flow  entirely  from  the  pen  of  Lake  '  (195;  cf.  233). 
Meanwhile,  Schottroff  i  Stegemann's  position  on  this  issue  is  in  the  middle,  denying  both  options: 
"the  two  passages  {2.41-47;  4.32-371  do  not  give  a  historically  faithful  account  of  the  primitive  Jerusalem 
community,  but  neither  are  they  simply  idealizations  of  it  on  Luke's  part.  Rather,  on  the  basis  of  information 
about  the  primitive  community  that  we  can  no  longer  reconstruct,  Lake  here  paints  a  picture  of  a  Christian 
community  as  he  thinks  it  should  be"  (Ile  lope,  117). 
41)  out  of  two  incidents,  lots  6.1ff.  and  5.1-11,  Schottroff  and  Stegemann,  the  lope,  draw  a  conclusion 
that  there  were  "Social  tensions  between  the  respectable  and  those  on  whom  they  look  down.  "  the,  argue  that 
the  widows  of  the  Hellenists  were  not  really  poor,  for  in  the  Roman  province  the  Hellenists  were  deemed  as 
"prosperous  and  respectable".  As  evidence,  they  argue  that  the  Hellenists  "were  usually  the  first  to  receive 
Roman  citizenship"  (118).  So  the  widows  of  the  Hellenists  are  asserted  to  be  on  a  level  with  Ananias  and 
Sapphira  who  were  rich  and  prosperous  Christians.  The  result  of  this  argument  is,  therefore,  that  "the 
respectable  and  prosperous",  such  as  Ananias  and  Sapphira  and  the  Hellenic  widows,  "were  undermining  the  ideal 
community"  (118-9). 
There  may  be  some  passages  which  refer  to  social  tensions  in  the  Gospel  and  lots.  But  it  is  not  likely 
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Those  who  insist  on  the  above  argument  prefer  to  interpret  the 
account  of  Barnabas  in  4.36-37  as  an  exceptional  case.  42)  They 
assert  that  since  it  was  exceptional,  it  did  not  reflect  the 
common  practice  of  the  Early  Christian  Community  as  a  whole.  Thus 
they  tend  to  regard  the  summaries  as  an  exaggeration  and  a  sheer 
idealization  by  the  author  from  his  'socialist'  point  of  view  and 
that  of  his  age. 
43)  In  other  words,  they  argue  that  here  Luke  is 
describing  a  picture  not  of  what  took  place  actually,  but  of  what 
he  thinks  his  community  ought  to  be. 
It  must  be  conceded  that  there  are  a  few  words  in  these 
passages,  such  as  o66f:  v  (or  pg8tv)  t  5t  ov  ,  and  näv  to  (or  hncv  to  ) 
x  otv&  `(2.44;  4.32),  which  represent  an  idealising  tendency  in 
Luke's  descriptions  and  make  it  impossible  to  deny  that  there  is 
some  degree  of  idealisation.  Nonetheless,  major  facts,  such  as 
selling  property  for  the  benefit  of  the  poor  in  the  community, 
sharing  everything  in  common  amongst  the  members  of  the  commun- 
ity,  and  creating  a  common  fund  to  relieve  the  poor  in  their 
41)(...  continued) 
that  these  incidents  belong  to  such  cases.  In  the  case  of  the  widows,  there  is  clear  textual  evidence  in  favour 
of  the  fact  that  they  were  really  poor.  That  is  the  word  6uxorto.  in  Acts  this  root  is  employed  seven  tines 
as  noun  (1.17;  6.1,4;  11.29;  12.25;  20.24;  21.19),  and  one  time  as  verb  (haxo,  Ea:  6.2).  In  most  cases,  it  is 
used  to  mean  ministry  or  service,  but  in  two  cases,  i.  e.  6.1;  11.29  (cf.  2Cor.  8.4),  it  is  used  to  meaning 
distribution  of  funds  or  food  and  relief.  In  this  connection,  if  the  Hellenistic  widows  were  not  really  poor, 
it  was  absolutely  unnecessary  for  them  to  receive  dailj  distribution  of  food.  So  in  my  opinion,  using  these 
two  incidents  as  indicating  social  tensions  as  Schottroff  and  Stegenann  do  is  too  imaginative  to  be  accepted 
in  this  context  (cf.  N.  Bengel,  Bet,  reea  Jesus  and  Paul  [London:  SCX,  19831,16;  R.  I.  Beyer,  "lloxovia",  ?  DX7, 
2:  81-93).  However,  if  the  social  tension  may  be  understood  in  terms  of  cultural  or  racial  perspectives,  it  is 
certainly  present  here. 
42)  Baeucben,  Acts,  233. 
43)  Cone,  Rich  and  fear,  143-158;  Pilgrim,  Cood  Kess,  148;  Conselmann,  Coomeitary,  24;  Bsler,  Conuaitf, 
196.  Johnson,  Sharing,  129,  also  asserts  that  the  summaries  can  be  seen  as  idealised,  but  his  reason  for  that 
is  different.  Be  argues  that  Luke  did  not  expect  that  a  strict  community  of  goods  could  be  practised  in  later 
Christian  communities. 
In  terms  of  a  community  of  goods,  his  point  nay  be  right,  but  in  the  light  of  the  exhortation  to 
almsgiving,  his  argument  cannot  stand.  For  critical  judgments  on  the  practice  of  community  of  possessions 
themselves,  see  Johnson,  Sharing,  131-2. S.  the  AlcsgiringNfotif  is  Acts  270 
difficulty,  do  not  seem  to  be  mere  idealisation.  44) 
In  relation  to  this,  we  might  claim  that  there  is  every 
likelihood  that  historical  fact  lies  behind  this  description. 
As  internal  evidence  for  this  claim,  we  may  point  out  two 
incidents  in  Acts  which  are  related  to  making  the  common  fund, 
that  is,  the  incidents  of  Barnabas  (4.36-37)  and  Ananias  & 
Sapphira  (5.1-11).  The  story  of  Barnabas  is  here  introduced  as 
a  typical  concrete  case,  showing  how  the  early  Christians  at 
Jerusalem  in  fact  pooled  their  wealth  into  the  common  fund,  while 
that  of  Ananias  &  Sapphira  is  here  referred  to  as  a  failure  in 
doing  this.  45  These  two  incidents  appear  to  be  rooted  in  his- 
tory,  because  the  cases  bear  the  names  of  individuals  involved, 
of  whom  Barnabas  in  particular  appears  frequently  later  in  Acts 
44)  Schottroff  and  Stegemann,  The  lope,  view  the  distribution  of  wealth  and  goods  among  the  members  of 
the  early  Church  as  "an  equalization  of  ownership",  and  argue  that  Lake  'thinks  of  the  equalization  in  simple 
arithmetic  terms'  (119).  But  it  is  doubtful  that  distribution  according  to  the  need  of  each  one  should  be 
regarded  as  'an  equalization  in  simple  arithmetic  terms.  ' 
What  is  to  be  recognized  here  is  not  an  equalization,  but  the  fact  that  they  shared  everything  in  common 
(xivtn  xosvb).  The  ultimate  aim  of  distributing  according  tg  ed  of  each  person  is  not  to  equalize  the  poor 
with  the  rich,  but  to  care  for  the  poor  who  could  not  have  survived  without  help  from  the  wealthy. 
In  this  context,  when  the  meaning  tabtgC  (EaoC)  is  examined,  what  is  revealed  primarily  is  not  an 
equality  of  size  or  number,  but  an  equality  of  value  or  force,  which  is  sometimes  equally  significant.  for 
instance,  {obtgC  can  mean  "fair  distribution'  in  terms  of  the  Greek  political  and  legal  structure,  and  so  in 
the  Greek  states  it  is  a  basic  principle  of  democracy  along  with  freedom  [Aristotle,  Pal.,  1291b.  35;  1219a.  9] 
(C.  Stählin,  'toodtakt  '  Ulf,  3:  346).  Such  a  notion  of  ta6tgq  as  expressed  in  Greek  society  may  be  related 
to  ta6tgC  in  2Cor  8.13-14  where  it  is  employed  as  criterion  (E(  ta6tgtoC)  and  as  goal  (bxw.  y(vgtoa  tobcgq). 
From  this  examination  it  can  be  seen  that  what  is  emphasized  in  Nor  8.13.14  is  the  balance  between  the  need 
of  the  poor  on  the  one  side  and  the  superfluity  of  the  rich  on  the  other,  which  should  be  implemented  by  mutual 
assistance. 
Therefore,  from  the  above  discussion  we  come  to  conclude  that  although  Ln6t  can  imply  arithmetic 
equality,  that  is  not  the  only  meaning  it  has,  and  since  it  is  Used  to  mean  qualitative  equality,  i.  e.  fair 
distribution,  "equalization  in  simple  arithmetic  terms'  which  Scbottroff  and  Stegemann  argue  as  regards 
distribution  of  wealth  and  goods  among  the  early  Christians  seems  hardly  appropriate  (cf.  pilgrim,  Cood  xeas, 
150;  Heil,  Coaaentarl,  93). 
45)  Here  the  incident  of  Ananias  &  Sapphira  does  not  appear  to  contradict  the  features  of  the  communal 
life  of  the  Early  Christian  Community,  because,  according  to  4.34,  not  all  the  members  of  the  Early  Church  sold 
their  property,  and  gave  their  proceeds  to  the  apostles,  but  only  those  who  owned  lands  and  houses.  Thus  this 
case  may  be  regarded  as  a  failure  in  terms  of  total  devotion,  but  it  is  not  to  be  regarded  as  a  failure  which 
destroys  the  entire  system  of  the  common  fund  as  well  as  the  communal  life  as  a  whole.  This  point  will  be 
discussed  further  later  on  when  we  come  to  compare  the  Early  Christian  Community  with  the  Qumran  Community  in 
terms  of  the  common  fund  and  meal. 1.  The  Alasgirisglotif  in  Acts  271 
as  an  apostle. 
461  If  we  allow  here  some  measure  of  historicity, 
we-would  be  uneasy  to  accept  the  possibility  that  this  communal 
life  described  in  the  summary  passages  is  a  purely  idealised 
picture  by  the  author. 
47) 
.  As  for  external  evidence,  if  we  compare  the  actual  practice 
of  the  common  life  inýthe  Qumran  Community,  one  other  contempor- 
ary  Jewish  group  which  is  known  to  have  adopted  this  way  of 
lif  e, 
48) 
and  also  what  is  said  of  the  communal  life  of  the 
Essenes,  49)  it  may  well  be  that  these  remarkable  features  in  the 
summaries  actually  took  place  in  the  Jerusalem  community,  at 
least  in  the  early  years  of  its  life,  whether  or  not  the  period 
during  which  they  took  place  was  short.  50) 
Even  if  we  acknowledge  this  fact  of  fulfilment  in  the  Early 
Christian  Community  at  Jerusalem,  nonetheless  we  do  not  need  to 
conclude  that  Luke  expected  that  it  could  necessarily  be  achieved 
in  subsequent  church-situations.  Even  in  the  Jerusalem  community 
itself,  the  'ideal'  may  not  have  lasted  long.  Consequently,  what 
we  can  conjecture  with  regard  to  this  matter  is  that  this 
fulfilment  was  attained  only  in  the  early  period  of  the  Jerusalem 
46)  9.27;  11.22,24-30;  13.2-4,43,46,50;  14.12;  15.2,12,22,26,35-39 
47)  See  note  a.  37  above. 
48)  1QS  1.12;  6.16-20.  Contra  Conselmann,  Acts,  24.  Meanwhile,  S.  B.  Johnson  ("She  Dead  Sea  Kanual  of 
Discipline  and  the  Jerasalem  Church  of  Acts",  in  the  scrolls  and  the  Icr  festaaeat  fed￿  by  1.  Stendahl, 
London:  SCH,  1958]),  129-136,  enumerates  eight  points  of  similarity  betveen  the  Jerusalem  church  and  the  Qumran 
sect. 
49)  Josephus,  dut.  15.371.  See  the  Eicursus,  below. 
50)  Marshall,  Acts,  84;  Contra  Conzelnann,  Commentary,  24.  Meanwhile,  Slauck's  conclusion  regarding  this 
element  seems  probable:  "Der  Vergleich  der  Essenerberichte  bei  PHILO  und  JOSEPRUS  tit  den  fetten  aus  Qumran 
hat  erwiesen,  das  auch  unter  vielfach  überlagerten  und  verzerrten  Traditionen  verläßliche  Bachrichten  geborgen 
werden  können.  Angesichts  dieses  parallelen  Sachverhalts  wäre  es  ein  nethodischer  Fehler,  alle  Angaben  bei 
J  Lukas  als  unhistorisch  über  Bord  zu  werfen"  ("Gntergeaeinschaft",  16). S.  tie  Alssgiviigäotif  is  Acts  272 
community, 
S') 
and  used  by  the  author  to  encourage  his  readers  to 
find  a  major  source  of  inspiration  in  the  communal  life  of  the 
Jerusalem  Christian  Community  and  to  act  in  a  similar  way.  Luke 
did  not  necessarily  intend  to  encourage  his  community  and 
subsequent  Christian  communities  to  establish  a  complete  commu- 
nity  of  goods,  but  only  that  the  exhortations  to  almsgiving  given 
by:  Jesus  should  be  fulfilled.  Consequently,  a  community  of  goods 
itself  does  not  appear  to  be  essential.  What  really  matters  is 
rather  that,  almsgiving  was  practised  in  a  different  type  of 
communal  sharing  in  a  community  of  goods,  such  as  the  Early 
Christian  community. 
52)  This  means  that  Luke  introduced  an  ideal 
at  least  partially  attainable.  Hence,  Horn  states  this  aspect 
clearly:  ""die  intendierte  Sache  bleibt  trotz  der  idealisierendem 
Sprache  praktikabel". 
53)  In  other  words,  we  may  suggest  that 
Luke  holds  up  the  actual  practice  of  the  common  life  in  which 
almsgiving  was  put  into  practice  in  the  Jerusalem  community  "as 
a"  mirror  for  his  own  community  and  hopes  the  latter  will  be 
guided  by  it.  "S4) 
51)  If  we  take  into  account  the  number  of  the  Early  Christian  Community  as  noted  in  the  early  part  of  Acts 
(1.15  -  120;  2.41  -  3000;  4.4  -  5000,  men  only),  it  may  be  hard  to  think  that  the  common  life  could  function 
for  long  in  such  a  large  community.  In  this  context,  Zlauck  comments  that  "Om  die  organisatorische  Bewältigung 
der  Gütergemeinschaft,  die  angesichts  solcher  Zahlen  illusorisch  bleiben  muß,  hat  sich  der  Redaktor  wenig 
gekümmert"  ("GLtergeneinschaft",  69). 
52)  Horn  (Glaube,  39-49)  argues  that  Luke  intended  to  put  emphasis  on  "Almosenethik"  by  inserting  xnObtt 
n;  1petav  ElZE,  (2.45;  4.35)  on  purpose  in  each  summary,  a  motif  of  almsgiving  for  the  poor  that  is  absent 
in  the  pre-Lucan  traditions  of  the  two  individual  episodes,  i.  e.,  4.36-39  (Barnabas'  contribution)  and  5.1-11 
(Ananias  and  Sapphira's  failure).  In  other  words,  according  to  Born,  what  Luke  wanted  to  point  out  in  writing 
these  incidents  and  summaries  is  an  exhortation  to  the  wealthy  Christians  of  his  community  to  give  alms  to  the 
poor,  which  Luke  desired  to  take  place  for  the  unity  of  the  community:  "Was  Lk  Ton  seiner  Gemeinde  erwartet, 
proje:  iert  er  paradigmatisch  zurück  in  die  Zeit  der  Urgemeinde"  (ibid.,  43).  Behind  this  statement  of  his  lies 
Plamacher's  assertion  that  "die  geschene  Geschichte  ...  fähig  sein  müsse,  gegenwärtiges  Geschehen  inaugurieren 
und  lenken  zu  helfen"  (ibid.,  46). 
53)  Horn,  Glaube,  36. 
54)  Schottroff  &  Stegemann,  the  lope,  118;  cf.  Krodel,  acts,  117. 9.  The  AlmsgiviagIotif  is  Acts  273 
9.2.3  RELATION  OF  THE  SUMMARIES  TO  THE  MORAL  IMPERATIVES 
The  summaries,  whether  they  are  portrayals  of  actual 
historical  circumstances  or  not,  and  the  passages  referring  to 
almsgiving  in  Acts,  may  not  be  framed  as  imperatives  like  those 
exhortations  in  the  Gospel.  However  it  seems  to  me  that  although 
they  do  not  take  the  imperative  form,  they  actually  play  the  same 
role  in  Acts.  The  ground  for  this  argument  is  as  follows. 
It  is  easy  for  Luke  to  employ  imperatives  in  the  Gospel,  for 
he  is  introducing  the  person  and  ministry  of  Jesus  who  was 
regarded  as  the  final  authority  in  the  Early  Christian  Community, 
since  he  was  believed  in  as  their  Messiah  and  Lord.  However,  in 
Acts,  the  apostles  who  would  be  the  next  final  authority  are 
depicted  as  witnesses  of  Jesus  (1.8,22;  3.15),  and  so  they  seem 
to  be  seen  as  ones  who  do  not  have  their  own  messages,  but  only 
deliver  Jesus'  teachings,  55)  at  least  as  far  as  the  motif  of 
almsgiving  is  concerned.  Therefore,  it  would  be  quite  appropriate 
for  Luke  to  describe  in  Acts  the  fulfilment  of  Jesus'  teachings 
on  almsgiving  rather  than  to  introduce  those  of  the  apostles  time 
and  again.  In  other  words,  it  can  be  said  that  the  fulfilment  of 
Jesus'  injunctions  on  almsgiving  can  be  regarded  as  a  refined 
form  of  imperative  on  almsgiving, 
56)  because  it  appears  to  be 
55)  for  instance,  20.35. 
56)  in  this  canteit,  one  thing  which  attracts  our  attention  is  that  E  gpooövI  appears  four  times  tore 
in  Acts  (3.2,3;  9.36;  10.2,4,31;  24.17)  than  in  Luke  (11.41;  12.33),  although  it  may  not  be  regarded  as  a 
definite  factor  in  this  matter.  Nonetheless,  it  should  be  considered  that  the  author's  more  frequent  use  of 
this  word  in  Acts  than  in  the  Gospel  can  reveal  something  about  his  intent  to  accentuate  the  actual  practice 
of  almsgiving  in  Acts. 
Meanwhile,  after  reviewing  the  usage  of  Egpoo6vq  in  the  Jewish  and  Hellenistic  literature  and  the 
J.  T.,  R.  Heiligenthal  ("Werke  der  Barmherzigkeit  oder  Almosen?  ",  laut  25  (19831),  301,  concludes  that  "Die 
Obernahme  des  pagan-griechischen  terminus  für  tugendhafte  sat  (%pycv  imlb/dyn66v)  in  die  Sprache  des  helle- 
nistischen  Judentums  and  des  frühen  Christentums  vollzog  sich  unter  Aufnahme  und  in  Verschmelzung  mit  jidisch- 
orientalischer  Wertvorstellung,  fur  die  ursprünglich  die  Septuaginta  den  spezifischen  Terminus  EIquoo6vq 
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introduced  by  Luke-as  an  example  to  be  emulated  by  his  commun- 
ity.  57) 
9.3  THE  PROBLEM  OF  CONTINUITY  -  BETWE®(  LUKE  MD  ACTS 
Having  examined  the  individual  examples  of  almsgiving  and 
the  summary  passages  that  allude  to  the  practice  of  almsgiving 
in  the  Early  Church,  we  now  turn  to  the  issue  of  continuity  in 
this  motif  of  almsgiving  between  Luke  and  Acts.  It  is  interesting 
to  observe  that  apart  from  20.35,  the  dominical  command  that  Paul 
quotes  in  his  sermon,  all  the  other  cases  we  have  discussed  above 
describe  the  actual  practice  of  almsgiving  performed  by  some 
individuals  and  churches.  We  know  from  earlier  discussion  of  this 
theme  in  the  Gospel  that  there  occur  only  two  incidents  in  which 
Jesus'  teaching  on  almsgiving  is  actualised  among  the  followers 
of  Jesus,  that  is,  the  Galilean  women  and  Zacchaeus,  and  the  rest 
of  the  material  related  to  the  theme  of  wealth  and  poverty  is 
comprised  of  Jesus'  teaching  and  exhortation.  In  this  context, 
we  may  suggest  that  'these  two  incidents  of  the  practice  of 
almsgiving  in  the  Gospel,  functioning  as  a  link  between  the 
Gospel  and  Acts  in  terms  of  the  motif  of  almsgiving,  foreshadow 
the  full  implementation  of  the  teaching  and  exhortation  on 
almsgiving  later  in  the  Early  Church. 
Thus  from  this  contrast  between  the  Gospel  and  Acts,  we  may 
deduce  that  Luke  wanted  to  show  to  his  community  that  the  , 
disciples  at  the  time  of  the  Early  Church  followed  this  command 
51)  This  point  may  be  also  related  to  the  different  nature  of  Luke's  two-volume  work,  that  is,  the  Gospel 
as  record  of  the  ministry  and  person  of  Jesus,  and  the  Acts  as  history  of  the  Christian  movement.  In  this 
sense,  it  is  supposed  that  there  is  not  such  room  for  imperatives  in  Acts,  for  it  is  designed  particularly  to 
sketch  the  growth  of  the  Christian  movement  from  Jerusalem  to  Rome. 1.  the  ilmsgiºingXotif  is  acts  275 
of  Jesus  faithfully,  ") 
so  that  the  dominical  teaching  on  almsg- 
iving  was  fully  kept  and  materialized  in  the  lives  of  individuals 
as  well  as  churches,  and  that  by  doing  so,  Luke  may  have  sought 
to  encourage  his  readers  to  do  the  same  thing  in  their  circum- 
stances  emulating  the  examples  set  by  the  early  churches  and 
their  individual  members.  In  other  words,  what  Luke  really  wanted 
to  show  is  that  since  Jesus'  teachings  on  almsgiving  were 
actually  implemented  in  the  practice  of  the  primitive  Christian 
community,  Luke's  community  should  follow  the  exemplary  model  of 
its  predecessor  in  distributing  their  wealth  to  the  poor  and 
sharing  it  in  common  with  the  destitute  in  their  community.  In 
this  regard,  introducing  descriptions  of  the  actual  practice  of 
almsgiving  in  Acts  can  be  seen  as  a  sort  of  positive  injunction 
to  almsgiving.  So  we  can  see  here  some  continuity  between  the 
gospel  traditions  and  the  early  Christian  community  in  terms  of 
Luke's  theology  of  almsgiving. 
59) 
9.4  EXCURSUS:  SIMILARITIES  AND  DISSIMILARITIES  BETWEEN  THE  JERUSALEM!  COMfUI  ITT  AND 
THE  QUKRAN  COMMUNITY 
In  this  section,  we  are  going  to  discuss  similarities  and 
dissimilarities  between  the  Jerusalem  Community  and  the 
Qumran  Community,  because  it  appears  that  these  two  communities 
may  have  shared  similar  patterns  of  life  in  a  couple  of  aspects 
in  the  early  period  of  our  era.  The  discussion  which  follows  will 
not  be  comprehensive  dealing  with  all  the  features  of  the  systems 
and  beliefs  that  were  prevalent  in  the  communities,  but  is 
58)  R.  J.  Cassidy,  Jesus,  Politics  and  Societf(few  York:  Narytnoll,  1978),  147-8;  cf.  Pilgrit,  Cood  lews, 
151. 
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confined  to  two  major  traits,  a  common  fund  and  a  common  meal, 
which  are  most  germane  to  our  theme  of  almsgiving. 
9.4.1  THE  QUMRAE  CCHMWIITY 
In  many  aspects  the  Qumran  community  was  a  unique  society 
at  that  time.  The  people  at  Qumran,  badly  disillusioned  by  the 
corrupt  religious  leaders  and  the  religious  activities  prevalent 
in  Jerusalem  around  the  Temple,  60)  pursued  independent  lives, 
forming  their  own  community  on  an  isolated  site  by  the  Dead  Sea 
far  from  Jerusalem  the  capital  city,  in  order  to  preserve  their 
pure  faith  in  the  Torah  and  the  commandments  given  to  the  chosen 
people  like  them.  Their  religious  enthusiasm  to  keep  their  faith 
pure  and  undefiled  was  made  manifest  in  their  practical  lives, 
so  that  religiously  they  ignored  the  official  Temple  and  replaced 
it  with  their  own  pattern  of  worship  and  kept  a  calendar  diffe- 
rent  from  the  orthodox  one,  i.  e.,  the  solar  calendar,  and 
economically,  as  mentioned  above,  they  adopted  a  communal  way  of 
life,  putting  everything  they  possessed  of  their  own  at  the 
disposal  of  the  community. 
It  is  widely  known  that  the  people  at  Qumran  surrendered 
their  private  property  and  possessions,  and  handed  them  over  to 
the  bursar  of  the  community  when  they  were  admitted  into  full 
membership  of  the  community.  They  did  this  in  order  to  create  a 
common  fund.  61)  From  this  pooled  resource  all  the  needs  of  mem- 
60)  Such  disillusion  prompted  them  to  interpret  the  Torah,  Calendar  and  the  Temple  worship  differently 
from  orthodox  Judaism  (6.  J.  Pryke,  'Beliefs  and  Practises  of  the  Qumran  Community',  COR  168  (19611,316-7). 
61)  in  the  matter  of  private  property,  the  Zadokite  document  indicates  private  ownership  (CD  9.10-16; 
14.12-13),  but  the  Manual  of  Discipline  does  not.  Thus  although  the  way  of  life  in  both  organizations  was  not 
identical,  what  is  common  is  that  both  of  then  had  a  system  of  common  funds,  out  of  which  the  poor,  the 
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hers  in  the  community  were  met  evenly  and  properly.  Conse- 
quently,  it  can  be  imagined  that  in  that  society  there  were 
neither  poor  nor  rich,  so  everybody  was  equal  in  respect  of 
economic  life.  62)  In  short,  it  was  a  communal  mode  of  'life  that 
the  people  at  Qumran  had  in  their  remote  community  by  the  Dead 
Sea  during  the  intertestamental  period. 
63)  Here  it  is  in  this 
highly  unusual  form  of  economic  life  at  Qumran  that  we  find  a 
very  similar  pattern  to  that  described  in  the  summary  passages 
of  Acts  at  issue,  i.  e.,  2.44-45  and  4.32-35. 
9.4.2  RELATION  OF  THE  QUIQtM  CO  OfUÜITT  TO  THE  COMMUNITIES  OF  ESSEIES 
In  this  context,  it  would  be  helpful  here  to  distinguish  the 
Qumran  community  from  the  communities  of  Essenes,  for  they  do  not 
appear  to  be  the  precisely  the  same  organisation. 
It  is  held  by  a  number  of  scholars  that  the  sectarians  who 
deviated  from  mainstream  Judaism  and  lived  independently  con- 
sisted  of  two  types  of  organization;  one  is  "the  enclosed 
celibate  order"  to  which  the  Manual  of  Discipline  is  related,  and 
61)(..,  continued) 
orphans,  the  homeless  and  widows  were  provided  for  (G.  Permes,  The  had  Sea  Scrolls  is  ZD9lisb  [London:  Penguin 
Book,  1981],  15;  Pryke,  "Beliefs",  319;  cf.  T.  S.  Beall,  Josepbus'  Description  of  the  Isseaes  Illustrated  by 
the  Dead  Sea  Scrolls  [Cambridge:  University  Press,  19881,126,129). 
62)  In  relation  to  this  feature,  MendeIs  contends  that  'It  must  be  emphasized  that  this  concept  of  total 
cooperation  and  equality  is  exceptional  in  light  of  other  wars  of  life  proposed  in  antiquity"  (D.  Mendels, 
"Hellenistic  utopia  and  the  Essenes",  In  72  [1979],  212).  However,  as  we  can  see  clearly  from  the  texts,  all 
members  of  the  Qumran  sect  were  not  equal  in  religious  order  and  rank  (1QS  5.20-6.8).  Cf.  C.  Verges,  the  Dead 
Sea  Scrolls:  pumraa  is  Perspective  (London:  SCM,  1988),  90-2. 
63)  Some  have  raised  an  objection  that  there  was  private  property  at  Qumran,  and  so  it  is  more  complicated 
than  just  to  say  that  it  was  a  society  where  a  communise  was  actually  put  into  practice  (C.  Rabin,  Qumran 
Studies  [Oxford:  University  Press,  19511,22-56;  d.?.  Milik,  tea  years  of  Discovery  fa  tie  Nilderness  of  Judea 
(London:  SCM,  1959],  102).  However,  there  is  sufficient  evidence  that  "some  form  of  community  of  goods  was 
practised  at  Qumran,  at  least  in  the  early  years  of  the  life  of  the  sect"  (D.  L.  Mealand,  "Community  of  Goods 
at  Qumran",  ft  31  (1915],  129).  Cf.  Beall,  Issenes,  45;  B.  R.  C.  Leine,,  the  Sale  of  Qumran  and  its  Ifeaaiog 
(London:  SCM,  1966),  122-3;  M.  J.  Knibb,  the  Qumran  Community  (Cambridge:  University  Press,  1981),  126;  Hendels, 
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the  other  is  "the  open  order"  which  has  a  connection  with  the 
Zadokite  Document.  64)  The  former  is  known  to  have  resided  at 
Qumran,  and  the  latter,  on  the  other  hand,  to  have  been  scattered 
in  small  towns  and  villages. 
65)  Philo  said  that  the  Essenes 
lived  mainly  in  many  towns  of  Judea,  66)  but  Josephus  argued  that 
they,  resided  in  every  town  of  Palestine.  61)  According  to  Pliny, 
they  avoided  'cities  because  they  believed  that  inhabitants  of 
cities  were  corrupt  and  immoral.  68) 
In  addition  to  this  geographical  difference,  differences  in 
other  areas  between  the  two  groups  are  also  to  be  pointed  out. 
First,  a  vitally  different  point  is  found  in  their  religious 
attitude  towards  the  Jewish  cult.  The  town  sect  in  the  community 
revealed  in  the  Zadokite  Document  criticized  corruption  of  the 
priesthood  in  the  Temple,  regarding  it  as  impure  and  illegit- 
imate,  but  is  seen  to  have  still  had  a  loose  connection  with  the 
Temple.  The  desert  sect  at  Qumran,  as  revealed  in  the  Manual  of 
Discipline,  however,  is  seen  to  have  had  a  more  hostile  attitude 
towards  it,  and  to  have  cut  off  completely  the  connection  with 
the  Temple  and  the  Jewish  cult,  for  they  were  convinced  that  the 
Temple  was  "a  place  of  pollution  where  unlawful  worship  was 
offered  following  an  invalid  calendar.  "69)  Second,  another  dif- 
64)  Pryke,  'Beliefs',  319. 
65)  permesº  Scrolls,  15. 
66)  Phila,  Apol.  1. 
67)  Josephus,  Jevishfar,  2.124. 
68)  Pliny,  L  I.  5.73. 
69)  oermes,  Scrolls,  '1-18;  C.  Verwes  I  M.  D.  Goodman,  The  Bssenes  according  to  the  Classical  Sources 
(Sheffield:  JSOT,  1989),  11.  Cf.  B.  Gärtner,  The  Temple  and  the  Comznnitr  In  Qamraa  and  the  ter  Testament 
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ference  between  the  groups  is  found  in  the  composition  of  the 
community  council;  at  Qumran  it  consists  of  three  priests  and 
twelve  laymen,  70 
while  at  the  sect  of  the  Zadokite  document 
there  are  four  priests  and  six  laymen.  71)  Third,  the  laws  of  the 
Zadokite  document,  in  contrast  to  the  Manual  of  Discipline, 
include  regulations  regarding  private  property. 
72) 
When  contrasting  the  desert  sect  with  the  town  sect,  Vermes 
argues  that  one  may  find  at  first  more  differences  than  similar- 
ities  between  the  two  sects,  but  despite  the  differences,  the  two 
groups  of  sectaries  were  not  totally  separated  but  connected  with 
each  other  in  light  of  "doctrine,  aims,  and  principles".  73) 
Besides,  on  some  grounds  of  literary  and  archaeological  evidence, 
he  contends  that  "this  was  a  single  religious  movement  with  two 
74)  branches". 
9.4.3  THE  COMMON  FUND 
Of  the  two  sectarian  groups,  our  attention  is  here  mainly 
directed  to  the  Qumran  sect,  because  its  similarities  to  the 
Jerusalem  Church  have  often  been  comme"  ted  upon,  in  the  matter 
of  its  common  fund  and  common  meals. 
70)  1QS  $.  lf. 
71)  CD  10.4  ff. 
72)  CD  9.10-16;  14.12-13;  Beall,  Bssenes,  45;  G.  Verwes,  "Bssenes  and  History",  us  32  (1981),  20. 
Concerning  the  Calendar  that  the  Qumran  Community  kept,  see  xilik,  Oiscoverj,  101-113. 
13)  Verses,  Scrolls,  16. 
74)  Ibid.,  16,17-8.  For  more  detail  of  similarities  and  dissimilarities  between  the  Bssenes  and  the  Qumran 
sect,  see  the  recent  monograph  (1989)  produced  bi  Verwes  and  Goodman  (!  he  A'sseoes  according  to  the  Classical 
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A.  SIMILARITIES 
ý-  Above  all,  what  attracts  our  attention  most  in  this  topic 
is  that  the  people  at  Qumran  made  "a  common  fund",  as  already 
mentioned.  In  other  words,  it  can  be  described  as  "common 
ownership  of  property",  which  means  that  discarding  private 
property  they  shared  in  common  any  property  and  possessions  that 
they.  owned. 
75)  Here  in  this  highly  unusual  form  of  economic  life 
at  Qumran,  we  find  a  very  similar  pattern  to  that  described  in 
the  summary  passages  of  Acts  at  issue,  i.  e.,  2.44-45;  4.32-35. 
Allowing  for  the  historical  context  of  both  communities 
(Qumran  and  Jerusalem),  it  may  be  possible  to  argue  that  the 
Early  Church  at  Jerusalem  was  influenced  in  one  way  or  another 
by-  the  Qumran  system  of  economic  life,  for  it  would  seem  that  the 
Qumran  community  in  which  in  a  sense  there  was  no  poor  might  have 
been  seen  by  the  early  Christian  community  as  an  ideal  society 
prophesied  in  OT,  i.  e.,  Deut  15.4.76) 
The  basis  for  this  argument  is  that  since  Christianity  was 
just  new-born  out  of  the  womb  of  Judaism,  it  does  not  appear  to 
have  had  strict  organi-sations  and  regulations  for  maintaining 
its  ,  community, 
7l)  and  that  since  the  Qumran  community  had 
existed  just  prior  to  the  early  Christian  community,  and,  as 
15)  IQS  1.11-13;  3.2;  5.1-2;  6.11-22.  Cf.  1QpHab.  12.9f.;  Josephus,  J.  N.,  2.122;  Ant.,  18.20;  Philo,  Ifp., 
11.2,4;  Q.  o.  P.  16-11,86,  The  strongest  bond  joining  the  members  together  was  an  absolute  common  ownership 
of  property"  (B.  schurer,  The  History  of  the  lavish  People  is  the  Age  of  Jesus  Christ  (Edinburgh:  TIS  Clark, 
19791,2:  565). 
~..  26)  In  addition  to  this,  zany  similarities  between  the  two  communities  have  been  taken  notice  of  in  terms 
of  various  topics,  such  as  the  eschaton  (B.  Braun,  "The  Qumran  Community",  in  Jesus  to  Bis  Lise  (ed.,  by  H.  J. 
Schultz  [London:  SPCX,  1971],  72;  Pryke,  "Beliefs",  1969)  and  Messiah  (Brown,  Bruce). 
72)  "Organization  was  kept  to  a  minimum,  and  in  vie,  of  the  intensive  expectation  of  the  return  of  Jesus, 
further  forward  planning  was  completely  absent"  (Bengel,  Property,  34).  Cf.  P.  P.  Bruce,  "Jesus  and  the  Gospels 
in  the  Light  of  the  Scrolls",  in  The  Scrolls  and  Christianity  (ed.  by  x.  Black,  [Londons  SPCX,  1969]),  77. 1.  Ile  dlnsgi  ring  acti  f  is  Acts  281 
pointed  out  above,  the  two  communities  had  in  common  a  number  of 
similarities,  although  different  in  some  other  respects,  it  would 
be  difficult  to  exclude  the  possibility  that  the  early  Christian 
community  was  influenced  by  the  Qumran  community  to  some  extent, 
particularly  as  far  as  the  system  of  the  common  fund  is  concer- 
ned,  as  other  aspects  in  the  Early  Christian  Community,  such  as 
the  tradition  of  almsgiving,  were  influenced  by  Judaism. 
Following  up  the  findings  of  his  predecessors,  such  as  H.  Bardtke  and  W. 
Tyloch,  M.  Weinfeld  makes  a  point  that  "the  organizational  pattern  of  the 
Qumran  sect,  and  likewise  the  penal  code  contained  in  1  QS  are  congruent  with 
those  of  the  cultic  associations  04)  Ptolemaic  Egypt  and  of  other  regions  of 
the  Hellenistic  and  Ranan  world".  For  instance  to  support  his  argument, 
he  enumerates  such  procedures  as  examination  of  the  candidates  for  entry  in 
the  sect,  approval  of  the  candidates  by  the  votes  of  the  assembly,  and  the 
registration  of  a  member,  which  are  cannon  both  to  the  Qumran  sect  and  the 
Graeco-Roman  guilds  and  associations.  Although  similarities  between  the 
organizations  of  the  Qumran  camnulity  and  contemporaneous  Hellenistic 
camninities  are  to  be  noted,  it  should  also  be  recognised  that  ere  are 
conspicuous  differences  between  them,  as  Weinfeld  himself  reveals. 
In  this  context,  it  seem  to  me  that  it  may  be  worth  pointing  out  the 
overlapping  aspects  between  the  Qumran  cctT  pity  and  the  Graeco-Roman  guilds 
and  associations  in  terms  of  the  organization  and  the  penal  code,  but  it 
should  not  be  inferred  that  the  Qumran  camamity  was  just  one  of  those 
Hellenistic  associations  of  that  time.  For,  although  in  Hellenistic  associ- 
ations  we  hear  of  r  ztual8  id  among  the  members  of  an  association  and  caret  nds 
to  care  for  the  poor,  1  yet  there  was  no  system  of  pooling  individual 
property  to  create  the  common  funds,  which  are  found  uniquely  in  the  Qumran 
ca=vity  and  the  Early  Christian  cavity.  Therefore,  at  least  as  far  as  the 
common  fund  is  concerned,  same  influence  of  ýhe  Qumran  community  on  the  Early  81 
Christian  camnuzity  is  to  be  acknowledged. 
B.  DISSIMILARITIES 
Although  similarities  are  found  in  both  communities,  as  far 
78)  M.  Veinfeld,  The  Organiratioaal  Patters  and  the  Penal  Code  of  the  Qumran  Sect  (Göttingen:  Vandenhoek 
5  Ruprecht,  1986),  7. 
19)  Ibid.,  46-7. 
80)  Ibid.,  31-4. 
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as  the  common  fund  is  concerned,  nonetheless  it  does  not  mean 
that  the  Jerusalem  community  simply  imitated  and  copied  the 
practice  employed  at  Qumran.  It  seems  to  me  that  although  the 
Jerusalem  community  might  have  been  influenced  in  a  way  by  the 
Qumran  way  of  life,  it  did  not  simply  emulate  the  Qumran  prac- 
tice,  but  adapted  it  for  its  convenience  in  the  interests  of  the 
welfare  of  its  members.  To  support  this  assertion,  we  will 
discuss  a  few  discrepancies  between  the  two  communities  in  what 
follows. 
First,  in  terms  of  the  motive  for  creating  a  common  fund, 
while  at  Qumran  it  was  a  means  of  maintaining  its  communal  life 
in  an  isolated  region,  it  was  loving  care  on  behalf  of  the  poor 
in  the  Jerusalem  Community.  In  Acts  there  is  only  one  concrete 
incident  recorded  in  which  the  common  fund  of  the  Jerusalem 
community  was  used,  which  is  daily  distribution  of  food  proffered 
to  the  widows  in  the  community  (6.1).  That  widows  were  provided 
with  a  daily  dole  appears  to  correspond  to  the  summary  passages, 
i.  e.,  2.45;  4.34-35,  which  may  be  introduced  as  further  evidence 
to  define  the  purpose  of  the  common  fund. 
There  is  another  aspect  of  the  common  fund  that  makes  this 
difference  more  obvious.  Although  it  is  not  explicitly  expressed 
in  the  summaries,  we  can  imagine  that  one  way  in  which  the 
Christian  common  fund  was  used  is  financial  support  for  the 
church  leaders,  i.  e.,  the  Apostles,  who  left  their  jobs  as 
fishermen,  tax-collectors,  etc,  and  so  were  now  penniless  (3.6; 
6.4).  So  it  would  not  be  hard  to  suppose  that  they  were  also 
provided  with  some  financial  help  appropriate  for  their  jobs  as 
church  leaders,  as  widows  and  other  less  fortunate  people  in  the 9.  the  d/nsgiviapIctif  is  Acts  283 
community  might  have  been  treated.  It  is  obvious  that  this  sort 
of  fund  cannot  be  regarded  as  almsgiving  in  the  proper  sense  of 
the  word.  Therefore,  here  we  are  able  to  notice  another  important 
feature  of  the  Christian  common  fund  that  does  not  have  a  direct 
parallel  in  the  system  of  the  common  fund  of  the  Qumran  commun- 
ity. 
Secondly,  at  Qumran  the  surrender  of  property  is  required 
of  all  members  entering  into  the  community,  whereas,  generally 
speaking,  it  is  not  required  of  all  members  in  the  Jerusalem 
Community.  For  instance,  in  12.12,  Maria,  the  mother  of  John 
Mark,  is  seen  to  have  held  still  her  own  house  in  Jerusalem  that 
accommodated  a  prayer  meeting,  that  is,  she  did  not  sell  it  and 
hand  over  the  proceeds`  to  the  community;  82)  in  2.46,  breaking 
bread  is  known  to  have  been  held  in  the  houses  of  believers,  and 
in  5.42  the  early  Christians  taught  and  preached  the  Gospel  at 
home.  From  these  'accounts  we  can  see  that  some  members  of  the 
Jerusalem  Community  did  not  in  fact  sell  their  houses-83)  This 
is  despite  the  fact  that  the  wording  of  4.34  (600t)  suggests  a 
whole  uniform  practice.  Thus  we  may  conclude  that  not  all  of  the 
members  of  the  community  sold  their  properties  and  handed  them 
over  to  the  community. 
84) 
82)  Haenchen,  Acts,  233.  According  to  !  heissen  and  Meeks,  that  she  had  a  house  which  accommodated  meetings 
of  worship  and  prayer  at  the  time  of  Early  Church  denotes  that  she  must  have  been  reasonably  well-off  (Meeks, 
Christiacs,  60-1). 
83)  is  Haenchen  points  out  (Acts,  233),  this  was  "entirely  appropriate"  because  the  primitive  Church  needed 
houses  in  which  worship  and  common  meals  might  be  held.  Cf.  Blauck,  "Gittergemeinschaft",  69;  Pilgrim,  Coed 
leis,  150. 
84)  In  relation  to  this  aspect,  some  raise  a  different  argument  referring  to  Barnabas'  surrender  that  the 
surrender  of  property  is  an  obligation  required  of  Only  an  inner  group,  i.  e.  leaders  of  the  church  (Schmitt 
and  Trocmb;  contra  this  argument,  see  B.  J.  Capper,  The  Interpretation  of  Acts  5.4",  1357  19  (19831,122).  But 
here  also,  apart  from  the  Barnabas'  incident,  no  one  like  him  can  be  found  in  Acts,  which  also  makes  this 
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In  relation  to  this  aspect,  one  thing  which  attracts  our 
attention  here  is  that  "xt  fitopes  Xopt  ov  n  otxt  t  v"  in  4.34  in 
general  refer  to  the  big  landowners.  85)  Then  what  may  emerge 
from  this  fact  is  that  the  rich  in  the  Early  Christian  Community 
made  a  common  fund  in  having  sold  their  houses  or  lands  in  order 
to  help  the  poor  like  the  helpless  widows  in  the  community.  If 
this  is  the  case,  what  is  remarkable  in  the  summary  passages  is 
that  it  is  the  exact  fulfilment  of  what  Jesus  exhorted  to  the 
rich  in  the  Gospel  that  the  Jerusalem  Community  had  a  common  fund 
to  give  alms  to  the  poor. 
Thirdly,  with  respect  to  the  surrender  of  property,  there 
is  also  a  difference  between  the  two  communities.  According  to 
the  Rule  of  the  Community,  anyone  who  desires  to  enter  into  the 
Qumran  community  should  bring  all  his  property  into  the  commun- 
ity,  86)  and  go  through  the  probation  period  which  takes  normally 
more  than  two  years. 
81  During  this  period,  his  property  is 
handed  over  to  the  treasurer  of  the  community  and  placed  in  a 
blocked  account. 
88)  After  that,  i.  e.,  at  the  end  of  a  second 
year,  if  he  is  accepted  as  a  full  member,  all  of  his  property  is 
finally  mingled  with  the  common  fund  of  the  community.  89)  it  is 
compulsory  for  all  members  without  any  exception.  However,  if  a 
85)  Capper,  "Interpretation",  121-2. 
86)  1Qs  1.12. 
87)  1Qs  6.13-23.  Cf.  Josephus,  1.1.2.137-9. 
88)  1QS  6.20.  Cf.  Josephus,  J.  N.  2.122-3;  Apol.  10. 
This  point  is  explained  well  in  comparison  to  the  system  of  the  primitive  Church  in  Capper's  other 
article,  "<In  der  land  des  Ananias...  )  Erwägungen  zu  1  QS  Y1,20  und  der  urchristlichen  Gittergemeinschaft",  RevQ 
12  (1985),  223-236.  Cf.  6eaney,  file,  196;  P.  (iernberg-Moller,  the  Manual  of  Discipline  (Grand  Rapids: 
6erdmans,  1957),  109-110. 
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novice  is  deemed  unsuitable,  his  property  would  be  returned  to 
him  at  the  end  of  his  probationary  period.  90) 
Conversely,  in  the  Jerusalem  Community,  first  of  all,  the 
surrender  of  property  is  usually  seen  as  not  compulsory  but 
voluntary.  91)  This  feature  of  the  Christian  Community  can  be 
found  in  2.44-45  and  4.32,34  and  also  in  two  incidents  such  as 
the  contribution  of  Barnabas  (4.36-37),  and  of  Ananias  and 
Sapphira  (5.1-11).  From  these  incidents  and  passages  we  find  that 
the  early  Christians  were  not  forced  to  contribute  their  property 
to  the  community,  but  moved  to  merge  their  assets  voluntarily  as 
the  needs  were  encountered.  So  it  seems  right  for  Derrett  to 
argue  that  "The  church  did  not  have  a  rule  that  property  should 
be  legally  pooled,  should  cease  to  be  the  legal  asset  of  the 
proselyte". 
92) 
Secondly,  from  those  two  verses,  i.  e.,  2.44  and  4.32,  we 
have  the  impression  that  the  early  Christians,  filled  with,  and 
out  of,  spiritual  enthusiasm  generated  by  the  miraculous  works 
of  the  Holy  Spirit  (4.31;  2.43;  4.33),  desired  to  share  their 
properties  in  common  and  to  sell  them  with  a  view  to  meeting  the 
needs  of  the  poor  fellow  Christians  in  their  community.  93)  Since 
these  acts  seemed  to  be  performed  out  of  religious  enthusiasm, 
90)  In  the  other  Hellenistic  cultic  communities,  we  hear  that  there  were  some  admission  procedures,  such 
as  oath  on  entry,  registration,  examination,  decision  by  lot,  and  probationary  period,  but  surrender  of  private 
property  was  seen  only  in  the  Qumran  community  (M.  Neinfeld,  the  Organisational  Patters  ad  the  Penal  Code  of 
the  Qumran  Sect  (Gättingen:  Vandenhoek  i  Ruprecht,  19861,21-23,18). 
91)  Josephus,  /.  E.  2.122,124-7;  Philo,  Q.  c,  P.  77;  Bruce,  Acts,  113;  Marshall,  Acts,  84;  Pilgrim,  Qood 
, revs,  149;  Joibb,  Puma,  82;  L.  Mowry,  the  Dead  sea  scrolls  add  the  Barlf  Church  (Hatte  Date:  1966),  61. 
92)  J.  D.  M.  Derrett,  "lnanias,  Sapphira,  and  the  Bight  of  Property",  in  Studies  is  the  lev  testament 
(Leiden:  B.  J.  Brill,  1911),  195. 
93)  Baenchen,  Acts,  232,  makes  the  point  that  the  effect  of  the  Boll  Spirit  led  not  only  to  the  joyful 
and  bold  Christian  proclamation,  but  also  to  Christian  toicoufa  and  communalism  of  goods.  Cf.  Bruce,  Acts,  108. 9.  The  Almsgiving  Xotif  in  Acts  286 
and  since  they  were  still  expecting  the  imminent  parousia  (1.6-7, 
11),  which  might  affect  their  attitude  towards  property  so  that 
"capital  would  not  be  of  great  long-term  value", 
94)  it  would  be 
probable  that  as  compared  with  the  Qumran  Community,  regulations 
concerning  the  common  fund  in  the  primitive  Christian  community 
were  not  strictly  organised. 
95 
To  conclude,  these  two  features  that  the  surrender  of 
property  is  voluntary  as  well  as  unorga-nised  make  the  system  of 
the  Jerusalem  Community  quite  different  from  that  of  the  Qumran 
community.  In  addition  to  this  aspect,  it  is  to  be  borne  in  mind 
that  at  the  Qumran  Community  a  novice  shared  material  possessions 
with  other  members  once-for-all  on  entry,  whereas  in  the 
Jerusalem  Community  the  poor  members  were  assisted  regularly  and 
continuously  through  the  common  fund  which  was  gathered  by  way 
of  the  rich's  voluntary  contributions. 
96) 
With  regard  to  these  features  of,  the  Jerusalem  Community, 
Capper  presents  a  unique  argument  that  behind  the  incident  of 
94)  Mowry,  Scrolls,  67,  holds  a  different  position  that  since  the  Early  Church  did  not  manage  the  common 
fund  as  carefully  as  did  the  Qumran  community,  it  had  to  face  economical  disaster,  so  that  Paul  collected 
relief  funds  from  the  Gentile  churches.  But  when  Icts  11.21-30  is  taken  into  account,  the  poverty  of  the 
Jerusalem  Church  does  not  seem  to  have  resulted  from  the  mismanagement  of  the  common  fund,  but  from  the 
frequent  famines  during  the  reign  of  Claudius  among  which  the  famine  of  Judea  around  ID  46  was  recorded  as 
particularly  severe  (Haenchen,  Acts,  62-3;  Marshall,  Acts,  204).  Josephus  wrote  about  this  Judaean  famine  as 
follows:  it  was  in  the  administration  of  Tiberius  hle:  ander  that  the  great  famine  occurred  in  Judea,  during 
which  Queen  Helena  bought  grain  from  Egypt  for  large  sums  and  distributed  it  to  the  needy,  as  I  have  stated 
above"  (Ant.  20.101;  cf.  20.51;  3.320). 
95)  gengel's  contrast  of  the  Qumran  Community  with  the  Early  Christian  Community  with  regard  to 
organization  of  the  common  funds  (Property,  32-33)  might  be  helpful  in  this  regard.  Cf.  Leaney,  Role,  122. 
Marshall,  Acts,  84,  also  contends  that  "We  should  not,  therefore,  conclude  that  becoming  a  believer  necessarily 
entailed  living  in  a  tight-knit  Christian  community". 
96)  Here  notice  should  be  taken  of  the  tense  of  many  verbs  used  in  2.45  and  4.34-35:  fxtxpnoxov,  baEpEpt(ov 
(2.45);  $p  o',  '$Epov  (4.34);  EtMOouv,  btEbtSEto,  etlEV  (4.35).  111  these  verbs  are  imperfect.  is  generally 
known,  the  imperfect  tense  in  Greek  denotes  a  continuous  or  repeated  activity,  which  is  distinguished  from  the 
aorist  tense  that  denotes  a  once-for-all  activity.  In  line  with  this  viewpoint,  Haenchen,  Acts,  192,  reinter- 
prets  Acts  2.45  as  follows:  "Whenever  there  is  need  of  money  for  the  poor  of  the  congregation,  one  of  the 
property-owners  sells  his  piece  of  land  or  valuables,  and  the  proceeds  are  given  to  the  needy". 1.  The  Almsgiriagäctif  is  Acts  287 
Ananias  and  Sapphira97)  lies  a  public  and  organised  entrance 
procedure  along  with  strict  regulations  about  a  novice's  handing 
over  property  to  the  common  funds  of  the  community  which  are 
found  in  the  Qumran  Community.  His  evidence  for  the  argument  is 
that  those  who  sold  their  property  laid  the  proceeds  at  the  feet 
of-apostles  (4.35,37;  5.2).  The  entrance  procedure,  according 
to  Capper,  consists  of  two  stages.  The  first  stage  is  provi- 
sional,  so  if  a  novice  would  want  to  leave  the  group  after  he 
would  have  a,  taste  of  communal  life  experiencing  "the  possession- 
lessness  and  the  loss  of}independence  discipleship  involved",  98) 
he  could  ask  to  retrieve  his  property.  Capper  calls  it  "an 
introductory  catechetical  phase", 
99) 
which  he  asserts  corre- 
sponds  to  Peter's  remark  to  Ananias,  "while  it  remained  unsold, 
did  it  not  remain  your  own?  "  (5.4a). 
The  second  stage  is  final  commitment.  If  a  novice  decided 
to  remain  in  the  community,  the  proceeds  that  he  brought  to  the 
community  would  be  fully  transferred  and  added  to  the  common 
funds.  Till  then,  even  though  he  passed  through  the  first  stage 
bringing  the  whole  sum  of  sold  property  to  the  community,  legally 
it  would  still  belong  to  him.  This  element  is  found  in  5.4b, 
"after  it  was  sold,  was  it  not  in  your  power?  ". 
For  supporting  evidence  for  his  argument,  he  draws  attention 
to  the  fact  that  the  Qumran  community  and  the  Pythagorean  commu- 
91)  Arguing  that  there  is  "no  historical  kernel"  in  this  story,  Conselmann,  Acts,  37,  regards  this  episode 
as  one  of  "popular  and  legendary  stories",  and  also  asserts  that  Acts  5.4  "is  a  description  from  the  standpoint 
of  conduct  (sharing  in  love)  rather  than  result  (sharing  of  'property')".  In  spite  of  this  argument,  as  a 
parallel  with  Acts  5.1-2,  he  refers  to  the  case  of  the  Qumran  Community  (1Q3  6.24-25)  which  describes  the 
punishment  incurred  by  anyone  who  lies  to  the  community  as  regards  the  surrender  of  his  property  to  it. 
98)  Capper,  "Interpretation",  124. 
99)  Ibid.,  125. S.  f  he  alssgioidgNotif  is  acts  288 
nity  had  also  practised  communal  sharing  of  property  and  posses- 
sions  keeping  the  two-stage  entrance  procedure. 
His  argument  is  very  interesting  but  seems  too  imaginative. 
Against  his  argument,  first  of  all,  what  I  want  to  point  out 
is  that  not  all  Christians  were  supposed  to  sell  their  property 
and  bring  the  proceeds  to  the  common  resources  of  the  community. 
For  instance,  the  two  cases,  such  as  12.12  and  2.46,  were 
referred  to  as  evidence  earlier  in  this  chapter.  Therefore,  as 
Capper  himself  admits,  it  is  likely  that  "only  the  wealthier", 
such  as  Barnabas  and  Ananias,  sold  their  property  to  contribute 
to  the  community. 
100) 
Secondly,  with  regard  to  the  timing  of  Ananias'  expression 
of  intent  to  contribute,  I  agree  with  Capper  in  that  the  couple 
did  not  make  a  special  vow,  something  like  korban,  the  Jewish 
custom  of  dedication  which  Lake  and  Cadbury  suggest-101)  From 
the  text,  we  see  that  they  made  a  certain  sort  of  decision  in 
their  own  heart  to  give  some  contribution  to  the  community,  and 
so  were  understood  by  the  community  to  be  giving  all  the  money 
from  that  property. 
102) 
But  when  they  actually  purported  to  bring  and  lay  their 
property  at  the  apostles'  feet,  they  seem  to  have  been  tempted 
to  retain  part  of  the  money  when  they  saw  it  after  having  sold 
their  property.  It  reflects  the  typical  nature  of  the  human  mind 
100)  Ibid.,  122.  Cf.  6aenchen,  Acts,  233:  "call  a  few  Christians  can  have  possessed  houses  or  real  estate", 
101)  Capper,  "Interpretation",  118. 
102)  This  can  be  drawn  from  the  fact  that  they  sold  a  piece  of  property  and  brought  part  of  the  proceeds 
of  what  was  sold.  It  reflects  the  typical  nature  of  a  voluntary  contribution.  Determination  to  contribute  does 
not  need  to  be  made  manifest,  but  would  be  made  and  kept  inwardly.  Since  the  decision  to  contribute  was  made 
inwardly  in  their  own  heart,  it  is  natural  that  the  proceeds  should  legally  belong  to  them  before  and  after 
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in  relation  to  wealth.  In  this  sense,  Peter's  accusation  to 
Ananias  can  be  seen  without  the  complexity  which  Capper  tries  to 
solve.  Then  how  did  Peter  know  that  the  couple  kept  back  part 
of  the  money?  When  we  are  reminded  of  the  miraculous  acts  done 
through  Peter  by  the  Holy  Spirit  who  made  the  couple  die,  it 
would  not  be  impossible  that  the  Spirit  to  whom  Peter  referred 
accusing  them  of  lying  to  Him  might  have  revealed  to  Peter  a 
deception  and  embezzlement  they  made  when  they  came  to  him. 
Consequently,  we  come  to  conclude  that  there  was  no  two-stage 
entrance  procedure  related  to  handing  over  the  property  to  the 
community.  If  it  existed,  there  would  have  been  only  one  proce- 
dure.  The  ground  for  this  is  that  except  the  incident  of  Ananias, 
only  4.34  and  the  incident  of  Barnabas  can  be  referred  to  as 
instances  for  Capper's  argument,  but  there  is  nothing  which  can 
be  drawn  to  back  up  his  argument. 
Thirdly,  the  incident  of  Ananias  does  not  describe  a  formal 
entrance  procedure.  The  Jerusalem  Community  was  not  such  an 
enclosed  sect  as  the  Qumran  Community.  It  was  open  to  everyone 
who  might  receive  the'apostles'  testimony  to  Jesus  (2.41;  5.14), 
and  it  was  not  the  apostles  but  the  Lord  who  brought  people  into 
the  community  (2.47).  In  this  context,  notice  should  be  taken  of 
the  fact  that  the  incidents  of  Ananias  and  of  Barnabas  are 
related  to  each  other  by  way  of  5  (5.1),  so  it  should  be 
recognised  that  4.32  to  5.11  constitutes  one  whole  story. 
103)  If 
this  two-part  story  dealt  with  the  entrance  procedure,  as  Capper 
argues,  the  motif  should  have  been  mentioned  in  the  incident  of 
103)  Derrett,  "Ananias",  194;  Marshall,  Acts,  107,111;  Pilgrim,  Coed  dews,  152.  Meanwhile,  Haenchen,  Acts, 
asserts  that  this  story  starts  from  v.  31:  'The  summary  properly  begins  with  the  imperfect  elalcua  in  verse 
31,  the  verse  which  describes  the  crucial  event:  they  were  all  filled  with  the  Holy  Spirit...  ". S.  the  Almsgiving  Notif  in  Acts  290 
Barnabas  as  well.  But  it  was  not.  Consequently,  it  is  safe  to 
claim  that  it  does  not  deal  with  an  entrance  procedure  of 
prospective  members,  but  rather  how  wealthy  people  among  the 
members  contributed  possessions  to  the  common  funds  of  the 
community. 
104)  Thus  surrender  of  wealth  is  not  a  condition  of 
membership  of  the  Christian  community.  Peter's  question  to 
Ananias  on  which  Capper  relies  exclusively  rather  indicates  this; 
"while  it  remained  unsold,  did  it  not  remain  your  own?  After  it 
was  sold,  was  it  not  in  your  power?  "  (5.4).  105) 
Fourthly,  Capper's  argument  concerning  the  incident  of 
Ananias  does  not  sufficiently  clarify  the  charitable  purpose  of 
the  common  fund.  There  is  a  clear  reference  to  distribution  of 
money  or  food  to  the  poor  in  4.35  and  2.45.  These  two  verses  and 
6.1  which  refers  to  distribution  of  dole  to  the  widows  in  the 
community  are  introduced  as  the  sole  use  of  the  common  funds  of 
the  Jerusalem  Community  in  Acts.  Thus  the  story  as  a  whole  being 
taken  into  consideration,  the  motive  of  charity  in  this  text 
cannot  be  as  easily  dismissed  as  it  is  by  Capper. 
In  my  opinion,  Barnabas  is  here  introduced  by  Luke  to  the 
members  of  Luke's  community  as  a  positive  model  who  practised 
Jesus'  exhortation  to  the  rich  in  the  Gospel  (Lk  12.33),  because 
he  actually  sold  his  property  and  gave  the  proceeds  as  alms  to 
the  poor  through  the  common  funds  over  which  the  apostles  had 
control,  and  Ananias  and  Sapphira,  on  the  other  hand,  as  a 
negative  model  of  people  who  sold  their  property  but  were  trapped 
and  choked  by  riches  against  which  Jesus  warned  in  the  Gospel  (Lk 
104)  Brace,  Acts,  108. 
105)  Leanel,  Rule,  122. S.  The  Almsgi  Piag  Xotif  L7  Acts  291 
8.14;  18.22-23).  106)  In  this  connection,  we  have  pointed  out 
the  theme  of  stewardship  to  which  Luke  paid  particular  emphasis 
in  the  Gospel. 
It  would  appear  that  Barnabas  and  Ananias  and  Sapphira  were 
all  entrusted  by  God  with  a  certain  portion  of  wealth,  and  as 
stewards,  were  expected  to  use  it  rightly  and  wisely  according 
to  the  Master's  will.  Barnabas  passed  through  this  test,  but  the 
couple  failed.  107)  In  this  connection,  it  seems  to  me  that  offe- 
ring  two  modes  of  stewardship,  that  is,  one  good  and  one 
bad,  108)  Luke  here  still  maintains  his  intention,  as  already 
expressed  in  the  Gospel,  that  the  well-off  members  of  the 
community  should  be  good  stewards  making  right  use  of  the  wealth 
entrusted  by  the  Master  (like  Zacchaeus  and  the  Galilean  women), 
and  that  the  rich  who  forget  their  stewardship  of  wealth  in  the 
sight  of  God,  being  trapped  by  greed  of  material  possessions,  and 
hoarding  or  wasting  them  for  their  own  sake,  might  be  punished 
and  excluded  from  the  community  (like  the  Rich  Fool  in  Lk  12,  the 
Rich  Man  in  Lk  16,  and  the  Rich  Ruler  in  Lk  18). 
Therefore,  here  we  are  also  able  to  detect  a  continuity 
throughout  Luke's  two-volume  work  with  regard  to  the  theme  of 
stewardship. 
9.4.4  THE  COMMON  MEAL 
Attention  should  be  paid  also  to  the  fact  that  both  communi- 
106)  That  the  couple  broke  the  Spirit-centered  unity  of  fellowship"  by  their  greedy  attitude  to  wealth 
would  have  been  an  obvious  warning  to  Lake  and  his  readers  (Pilgrim,  Cood  fiefs,  153). 
107)  Cf.  Lk  8.14;  12.33;  18.22-23. 
108)  Derrett,  "Ananias",  194;  Pilgrim,  Cood  dews,  152-3. S.  The  almsgiving  Motif  is  Acts  292 
ties  had  customs  of  sharing  a  common  meal  among  the  members.  109) 
While  the  record  as  regards  the  custom  of  the  common  meal  in  the 
Jerusalem  Community  is  short  and  simple,  that  of  the  Qumran 
Community  is  relatively  long  and  detailed,  so  that  much  informa- 
tion  can  be  obtained.  In  the  communal  life  at  Qumran,  above  all, 
we  find  that  hierarchical  order  is  regarded  as  important  in  the 
community, 
110)  and  it  is  not  confined  to  the  matter  of  the  com- 
mon  meal.  At  every  meal  the  Priest  should  bless  the  bread  and  new 
wine  before  and  after  the  meal,  and  be  the  first  to  stretch  out 
his  hand  to  food.  After  that,  the  common  meal  actually  would 
begin  with  all  the  congregation  of  the  community  following  the 
same  pattern  of  the  acts  done  by  the  priest.  111)  So  along  with 
the  priority  of  the  Priest,  the  concept  of  hierarchical  order  is 
regarded  as  important  in  the  custom  of  the  communal  meal  at  the 
Qumran  Community. 
Secondly,  "equality  of  treatment"  can  be  mentioned.  112)  it 
means  that  including  the  Priest,  all  members  of  the  community 
were  treated  equally  while  eating  and  drinking.  But  in  relation 
to  this  aspect  of  the  common  meal,  what  ought  to  be  borne  in  mind 
is  that  at  Qumran  only  the  fully  initiated  members  of  the 
community  may  take  part  in  the  common  meal.  According  to  the 
109)  Acts  2.42,46;  20.7-11;  10S  6.1-6;  Cf.  1QSa  2.11-22;  Josephus,  J.  N.  2.129-133.  In  the  natter  of  this 
common  meal,  the  account  of  1QSa  is  very  similar  to  that  of  1QS,  except  the  peculiar  feature  of  the  eschatol- 
ogical  messiah  of  Israel. 
110)  Regarding  this  element  of  the  Qumran  sect,  Gärtner,  Temple,  8,  notes  that  The  strict  hierarchy  of 
the  Qumran  community  resembles  so  closely  the  system  observed  among  the  temple  priests  that  it  is  tempting  to 
regard  it  as  a  reminiscence  of  the  group  which  once  broke  away  from  the  Jerusalem  temple". 
111)  1QS  6.2-6. 
112)  Beall,  Essenes,  59. 9.  nöe  Almsgi  visg  Xotif  is  Acts  293 
Manual  of  Discipline,  113) 
a  novice  may  partake  in  the  common 
meal  after  a  one-year  probation,  and  after  being  a  full  member 
of  the  community  which  needs  at  least  a  two-year  probation,  in 
the  common  drink  which  was  fairly  strictly  regulated.  114)  Among 
the  full  members  of  the  community,  however,  there  is  no  discrimi- 
nation  at  all,  that  is,  all  members  were  treated  equally  and 
evenly,  regardless  of  their  order  and  rank  as  far  as  the  meal  is 
concerned,  though  offenders  were  treated  differently.  115)  In 
addition  to.  these  two  respects,  Josephus  informed  us  of  another 
aspect  of  the  common  meal  at  Qumran,  which  is  frugality:  "one 
plate  of  one  kind  of  food  given  to  each".  116)  This  aspect  seems 
in  line  with  their  sobriety  and  abstinence,  as  well  as  the  title, 
"the  poor",  which  they  chose  for  themselves.  117) 
Thirdly,  it  has  been  insisted  that  the  common  meal  at  Qumran 
was  sacred  in  character  and  seen  by  the  sectarians  themselves  as 
a  cultic  act  because  it  took  the  place  of  the  temple  sacri- 
fice.  118)  However,  it  is  now  widely  acknowledged  that  the  common 
meal  at  Qumran  was  not  sacramental  in  character  nor  in  essence 
113)  1QS  6.22. 
114)  1QS  6.20-21.  "Prom  the  rabbinic  writings  we  know  that  the  Pharisees  believed  that  liquids  were 
susceptible  to  ritual  impurity  to  a  higher  degree  than  solid  food,  and  that  candidates  for  admission  to  the 
Pharisaic  associations  (haburoth)  were  not  allowed  to  handle  liquids  during  the  first  stage  of  initiation.  The 
same  kind  of  attitude  towards  liquids  underlies  the  legislation  of  the  Rule"  (Knibb,  pamraa,  122).  L.  B. 
Schiffman,  the  Bscbatological  Commusitr  of  the  Dead  Sea  Scrolls  (Atlanta:  Ca  Scholars  Press,  1989),  62.  Leaney, 
Rule,  argues  that  this  regulation  about  the  common  drink  is  "a  safeguard  of  levitical  purity"  (196;  cf,  191-4). 
115)  1Qs  6.24-25;  cf.  CO  14.20.21, 
116)  ;.  L  2.130,  cf.  2.133;  Apol.  11;  Frp.  11.5,11;  Diod.  Sic.  2.59.1-3,5.  In  keeping  with  this  frugal 
diet,  they  are  known  to  have  worn  their  clothes  and  shoes  until  they  fell  to  pieces  (J.  1  2.126). 
111)  "The  poor  of  the  flock"  (CD  7.20c). 
118)  H,  Burrows,  fore  Light  on  the  Dead  Sea  Scrolls  (London:  Seeker  &  Warburg,  1958),  365-6;  N.  Black,  the 
Scrolls  and  Cdristiaa  Origins  (Edinburgh:  Nelson,  1961),  1961,102-115;  Gärtner,  remple,  13. S.  the  ilagi  ring  anti  f  is  acts  294 
a  cultic  activity.  Concerning  this  facet  of  the  common  meal  at 
Qumran,  Schiffman  offers  us  a  clear-cut  idea: 
"There  simply  is  no  evidence  that  the  'meal'  described  in  the  Qumran 
passage  cited  above  is  a  cultic  or  sacred  meal.  The  purity  of  food  and 
drink  and  the  rituals  associated  with  grace  before  and  after  meals  were 
certainly  widespread  by  this  time,  and  in  no  way  can  it  be  said  that 
every  meal  was  sacred.  All  the  motifs  -  purity,  benediction,  bread  and 
wine,  and  the  role  of  the  priest  -  can  be  explained  against  lthe  background  of  contemporary  Jewish  ceremonial  and  ritual  practice.  " 
The  Jerusalem  Community  is  also  known  to  have  eaten  a 
communal  meal,  but  the  passages  that  describe  this  practice  in 
Acts  do  not  give  many  details  to  us,  so  that  we  cannot  really 
ascertain  how  the  custom  was  practised  in  the  Early  Church  at 
Jerusalem.  What  emerges  from  these  passages  is  that  when  the 
early  Christians  met  together  in  their  homes  for  worship  or 
whatever,  they  broke  bread120  and  shared  food,  but  wine  is  not 
mentioned.  So  it  would  not  be  easy  to  say  whether  the  picture  of 
the  communal  meal,  disclosed  in  these  passages  was  the  Christian 
Eucharist.  121)  Rather  it  would  seem  to  me  that  it  may  have  been 
119)  Scrolls,  62.  Cf.  I.  S.  Fujita,  A  Cract  Lo  the  Jar;  list  ancient  Jevish  Documents  tell  us  about  the  'few 
Testament  (Fey  lark:  Paalist  Press,  1986),  151-2;  E.  Yamauchi,  the  Stones  and  the  Scriptures  (London:  SCN, 
1913),  138.  For  details,  see  Schiffman's  fall  discussion  on  the  topic,  the  non-sacral  nature  of  the  communal 
Qeals"  (Scrolls,  59-67). 
120)  Cf.  Acts  20.1;  27.35. 
121)  Depending  heavily  on  Acts  2.42,  J.  Jeremias  (fbe  lucbaristic  fords  of  Jesus  [Landon:  SCM,  1966])  makes 
a  point  that  since  it  presents  the  description  of  the  liturgical  course  of  an  early  Christian  service,  i.  e., 
"first  the  teaching  of  the  apostles  and  the  (table)  fellowship,  then  the  breaking  of  bread  and  prayers"  (119), 
the  xtdot4  toß  bptoo  is  a  technical  term  for  the  Eucharist.  Insisting  that  the  meal  proper  preceded  the 
Eucharist,  be  also  contends  that  Kotrwrto  in  2.42  should  be  rendered  as  the  agape,  '(table)  fellowship'.  This 
argument  of  Jeremias  was  already  refuted  by  other  scholars,  such  as  Conzelmann  and  Baeachen.  Here  the  issue 
concentrates  on  the  interpretation  of  the  clause,  the  IWnK  toü  dptom  which  Jeremias  argues  is  a  technical 
term  for  the  Last  Supper.  Meanwhile,  Marshall,  Acts,  83,  puts  it  as  "an  early  Palestinian  name  for  the  Lord's 
Supper  in  the  proper  name  of  the  word". 
Against  Jeremias,  Conselmann,  Conmeatarry,  23,  holds  that  the  breaking  of  bread  denotes  "the  ordinary 
daily  meal"  to  the  author,  although  he  does  not  distinguish  clearly  the  daily  meal  from  the  Eucharist. 
Haenchen,  Acts,  191,  appears  to  follow  Conzelmann  in  the  same  direction,  but  goes  slightly  further  to  argue 
that  "the  Wax  toü  dptom  is  the  name  for  the  Christians'  communal  teal". 
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just  a  communal  meal  shared  by  all  Christians,  including  rich  and 
poor  members,  who  attended  worship  and  prayer  meetings.  122 
In  this  context,  what  is  to  be  understood  here  is  that  in 
antiquity  a  banquet  was  seen  to  have  a  special  meaning;  it  was 
rare  but  precious  to  the  poor  (cf.  Lk  14).  At  that  time,  there 
were  a  lot  of  poor  people  who  must  earn  their  daily  living 
without  which  all  their  families  would  go  hungry.  For  those  poor, 
to  attend  a  banquet  where  food  was  given  freely  was  a  rare  chance 
to  satisfy  their  hunger.  Thus  the  wealthy  in  antiquity  sometimes 
provided"the  poor  with  such  a  banquet  with  a  view  to  earning  good 
fame  and  honour  from  the  masses  (cf.  Lk  22.25).  If  we  look  into 
the  passages  in  Acts  having  in  mind  the  rarity  of  a  banquet  in 
ancient  times,  we  would  be  surprised  to  see  that  the  early 
Christians  held  a  sort  of  banquet  everyday  (xa9'  tp  pav;  2.46, 
47),  123) 
although  the  scale  of-  the  banquet  might  have  been 
smaller  and  simpler  than  the  secular  one  provided  by  the  wealthy 
121)(...  continued) 
If  we  want  the  x1IotC  too  8ptoo  to  be  discussed  with  balance,  attention  must  also  be  paid  to  the  clause 
in  2.46,  xlevttC  ... 
8ptov,  a  part  of  the  summary  passages  which  depict  the  whole  aspect  of  the  communal  life 
of  the  Early  Church.  Here  xHvtfC  is  a  present  participle,  which  means  that  the  breaking  of  bread  and  the 
sharing  of  food  occurred  simultaneously.  Thus  the  w)foa  toO  5ptoo  is  not  separated  from  "the  meal  proper", 
but  rather  indicates  a  mode  of  sharing  food  among  the  participants  of  the  communal  meal  (cf.  Lk  24.30,35;  Acts 
20.7,11;  27.35).  Consequently,  it  turns  out  that  the  effort  made  by  Jeremias  to  separate  a  meal  from  the 
Eucharist  in  the  contest  of  2.42  becomes  fruitless.  It  seems  to  we  that  it  is  not  necessary  that  the  Wow; 
tow  aptov  in  2.42  must  be  the  Christian  Eucharist.  Rather,  as  Jeremias  himself  asserts  elsewhere  (Nords,  66), 
the  common  meals  practised  in  the  Early  Church  could  have  been  "repetitions 
...  of  the  daily  table  fellowship 
of  the  disciples  with  him'.  Cf.  K.  G.  Kuhn,  "The  Lord's  Supper  and  the  Communal  Neal  at  Qumran",  in  The  scrolls 
azd  the  ler  Testaaeat  (ed.,  by  E.  Stendahl  [London:  SCB,  1957]),  77,86;  Hanson,  Acts,  70. 
Meanwhile,  focusing  on  the  formula  of  institution  of  the  Last  Supper  depicted  in  Mark,  Luke,  and  I 
Corinthians,  Kuhn,  "Communal  Heal",  makes  a  point  that  This  formula,  in  its  most  original  form  (i.  e.,  the 
Narkan  form  of  the  tradition),  describes  the  Last  Supper  not  as  a  Passover  meal  but  as  a  communal  meal,  the 
forms  of  which  correspond  to  those  of  the  cult  meal  of  the  Essenes"  (85).  This  paint  finally  drives  him  to 
conclude  that  the  daily  meals  of  the  Jerusalem  community  are  very  similar  to  the  communal  meals  at  Qumran  (93). 
122)  Hengel,  Property,  33;  Capper,  "Interpretation",  123;  Haenchen,  Acts,  191. 
123)  In  this  sense,  it  is  also  distinguished  from  the  bobmal,  the  Jewish  meals  which  were  usually  held 
on  particular  occasions,  such  as  betrothals,  weddings,  circumcision,  and  funerals,  and  available  to  the  members 
of  the  association  only  (Jeremias,  Fords,  29-31;  Encyclopedia  Judaica,  8:  441). 1.  fle  A1ms7irisg  Xotif  is  Acts  296 
among  Luke's  contemporaries. 
Outstanding  in  the  Christian  common  meal  is,  however,  that 
all  members  attending  worship  and  prayer  meetings  shared  food  and 
bread  with  one  another.  In  this  connection,  if  we  take  into 
account  that  the  dole  distribution  for  the  widows  in  Acts  6.1, 
possibly  food  distribution,  was  provided  daily  (xaO1  Eptivp),  it 
may  be  said  that  the  custom  of  the  common  meal  in  the  Jerusalem 
Community  referred  to  in  the  two  passages  in  Acts  was  also 
intended  to  help  the  poor  in  the  community  satisfy  their  poverty- 
induced  hunger,  or  at  least  was  understood  in  that  way  by  Luke 
and  his  readers. 
From  what  we  have  discussed  with  respect  to  the  custom  of 
the  common  meal  at  Qumran,  we  are  in  a  position  now  to  be  able 
to  compare  the  Qumran  Community  with  the  Jerusalem  Community. 
First  of  all,  the  idea  that  the  common  meal  held  in  the 
Jerusalem  community  was  influenced  by  the  Essenes,  in  particular 
the  Qumran  community,  does  not  seem  to  have  much  evidence  to 
support  it.  According  to  recent  monographs,  124) 
a  communal  meal 
was  practised  not  only  in  the  Qumran  sect  but  also  in  the 
Pharisaic  sect  and  in  the  various  Hellenistic  associations  and 
communities.  Secondly,  what  is  common  between  the  two  communities 
in  relation  to  the  common  meal  is  that  the  members  of  both 
communities  shared  food  with  each  other  in  the  community.  Accor- 
ding  to  Josephus,  as  shown  just  above,  food  was  distributed  and 
shared  equally  among  the  members  of  the  Qumran  Community,  but 
this  element  is  not  clear  in  the  Jerusalem  Community.  However  it 
can  be  said  that  it  may  be  implied  in  "Sxavta  xo%v&"  (2.44;  4.32) 
124)  Schiffnan,  Scrolls,  59-67;  Weinfeld,  Penal  Code,  49,78. 1.  The  Alnsgiriugiotif  is  Acts  297 
and  "with  glad  and  generous  hearts"  (2.46).  At  any  rate,  what 
matters  here  is  that  both  communities  held  the  same  custom  of 
sharing  food  among  the  members. 
What  is  essentially  different  between  two  communities  as 
regards  this  custom  is  the  motive  of  the  practice.  Earlier  in 
this  chapter,  we  have  already  pointed  out  the  difference  of 
motives  in  pooling  properties  and  possessions  of  the  members  of 
the  communities  to  make  a  common  fund.  The  common  meal  at  Qumran 
was  held  as  a  means  of  maintaining  such  an  isolated  and  self- 
supporting  community,  but  as  it  was  practised  in  the  Jerusalem 
Community  one  aspect  of  it  was  a  means  of  helping  the  poor  in  the 
community  in  relieving  them  of  their  hunger  as  shown  above.  In 
a  word,  the  common  meal  was  intended  for  almsgiving  to  the 
destitute,  such  as  the  widows  in  6.1.  In  this  sense,  the  nature 
of  the  common  meal  in  both  communities  is  quite  different, 
although  at  first  glance  the  custom  looks  similar. 
To  conclude,  when  we  take  into  account  that  the  custom  of 
a  common  meal,  such'as  a  social  banquet,  was  used  in  antiquity 
by  the  wealthy  as  a  means  of  relieving  the  poor,  what  we  can 
notice  in  the  custom  of  sharing  food  among  the  members  of  the 
community  is  that  the  communal  meal  was  used  in  the  early  Church 
as  a  way  of  almsgiving  for  relieving  the  poor  of  their  hunger  in 
the  Jerusalem  Community. 
9.4.5  CaICLUSION 
In  the  above,  we  have  discussed  the  similarities  and 
dissimilarities  between  the  Jerusalem  Community  and  the  Qumran 
Community  focusing  on  the  systems  of  the  common  fund  and  meal, 9.  fhe  A1msgi  vijig  lotif  in  Acts  298 
because  it  is  held  by  some  scholars  that  the  two  communities 
shared  the  systems  in  common.  However,  our  discussion  shows  that 
although  both  communities  used  slightly  similar  systems  to  run 
their'communal  life,  the  basic  motive  of  their  systems  was  so 
different  as  to  make  a  clear  distinction  between  the  two 
societies.  It  is  without  doubt  that  the  basic  motive  which  the 
Jerusalem  community  held  to  keep  it  going  was  caring  concern 
towards  the  poor  and  needy  around  the  community,  while  that  of 
the  Qumran  Community  was  to  keep  it  pure  and  undefiled  from  the 
outside  world,  for  which  the  systems  of  the  common  fund  and  meal 
were  used  for  the  sake  of  convenience. 
-  In  addition  to  this  point,  strictly  speaking,  there  was  no 
system  of  a  common  fund  in  the  Early  Christian  Community,  since 
not  all  members  of  the  community  participated  in  pooling  their 
wealth  to  make  a  common  fund,  but  only  those  who  had  some  means 
actually  performed  this  service.  Consequently,  it  seems  appropri- 
ate  that  it  is  not  to  be  called  a  common  fund  but  benevolent 
contributions  of  the  wealthy  towards  the  poor  neighbours.  These 
features  of  the  communal  life  prevalent  in  the  Early  Christian 
Community  are  well  in  keeping  with  the  nature  of  Jesus'  exhorta- 
tions  concerning  almsgiving  directed  towards  the  rich  in  the 
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CHAPTER  10.  THE  PRACTICE  OF  BENEFACTION  IN  THE  GRAECO-ROMAN  WORLD 
In  this  chapter,  noticing  that  there  are  a  fairly  large 
number  of  passages  in  Luke-Acts  containing  exhortations  towards 
the  wealthy  to  give  alms  to  the  poor,  and  warnings  not  to  hoard, 
waste,  or  adhere  to  material  possessions,  I  feel  that  it  would 
be  very  helpful  to  look  at  the  socio-economic  situation  of  the 
Roman  Empire  in  the  first  century  AD  and  what  happened  in  fact 
then  in  relation  to  the  poor  and  their  needs. 
What  I  am  aiming  at  in  this  chapter  is,  first,  to  explore 
any  kind  of  benefaction  or  almsgiving  systems  which  was  operated 
in  the  interest  of  the  poor  in  the  Graeco-Roman  society,  and, 
secondly,  to  compare  the  results  of  such  an  exploration  with 
Luke's  idea  of  almsgiving  related  to  stewardship  of  wealth  in 
order  that  we  might  see  whether  those  systems  of  benefaction  in 
the  Graeco-Roman  society  can  really  be  deemed  as  parallels  to 
Luke's  notion  of  almsgiving  which  we  have  already  defined  in  the 
above.  Such  a  knowledge  as  this,  I  believe,  would  help  us  to 
appreciate  Luke's  theology  on  almsgiving. 
10.1  THE  PLIGHT  OF  THE  POOR:  ATTITUDES  TO  THE  POOR  IN  THE  GRAECO-ROMU  WORLD 
It  is  generally  acknowledged  that  the  times  of  the  Graeco-Roman 
world  can  be  characterised  as  a  period  of  extreme  inequality  in 
terms  of  its  socio-economic  conditions.  The  rich  and  powerful 
were  likely  to  become  richer  and  mightier  owing  to  their  current 
advantages,  such  as  politi-cal  power  and  social  status,  l) 
while 
1)  Bsler,  Commnaitf,  172;  P.  1.  Brunt,  Social  Conflicts  is  the  Romaa  Republic  (London:  Chatto  &  Windus, 
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the  poor  and  helpless  were  vulnerable  to  forces  which  could 
render  them  poorer  and  more  helpless  owing  to  their  present 
disadvantages.  2  Such  advantages  and  disadvantages  of  the  afflu- 
ent  and  the  poor  derived  from  the  contemporary  socio-economical 
structure  which  was  made  in  favour  of  the  wealthy,  so  that  the 
inequality  in  terms  of  distribution  of  wealth  and  political  power 
was  a  chronic  problem  which  made  the  poor  suffer  greatly.  3) 
In  this  context,  to  have  a  general  view  on  the  stratifica- 
tion  of  the  Graeco-Roman  world  around  1  AD  might  be  helpful  for 
us  to  appreciate  the  inequality  of  the  society  that  prevailed  at 
that  time. 
The  top  of  the  pyramid  of  the  society  was  occupied  by  the 
aristocracy  of  the  Empire,  such  as  senators,  4 
equestrians,  5) 
and  decurions;  the  former  two  classes  constitute  the  upper  strata 
of  the  Roman  nobility,  while  the  latter,  the  lower  strata  of 
it.  6)  The  ancient  literature  show  us  that  these  central  and 
local  levels  of  aristocracy  constituted  less  than  one  percent  of 
the  whole  population  of  the  Roman  Empire,?  but  this  tiny  frac- 
tion  of  society  is  known  to  have  possessed  a  vast  proportion  of 
2)  S.  Dill,  Romaa  Society  from  lern  to  Xarcus  Aurelius  (London:  MacMillan,  1904),  94f. 
3)  In  this  regard,  Finley,  Ancient  Economy,  87,  remarks  that  'it  is  no  objection  to  say  that  the  reality 
of  equality  before  the  law  has  always  fallen  short  of  the  ideal'.  Cf.  B.  B.  N.  Jones,  the  Romaa  Icoaomf  (O:  ford: 
Basil  Blackwell,  1974),  136-7. 
4)  Dill,  Romaa  Society,  213f. 
S)  Ibid.,  215f. 
6)  M.  MacMullen,  loran  Social  Relations  (dew  Haven:  Yale  University  Press,  1914),  93-4;  Finley,  ancient 
Bconoml,  46-47. 
7)  V.  A.  Meeks,  the  horny  Norld  of  the  first  Cbristiaas(London:  SPCX,  1981),  33.  Cf.  MacMullen,  Relations, 
88-89;  G.  Sjoberg,  The  preindustrial  Cit1  (Glencoe:  Free  Press,  1960),  110. 10.  fbe  Practice  of  Benefaction  is-the  Craeco-Roman  Norld  301 
its  total  wealth,  both  in  land8)  and  in  other  resources  avail- 
able  at  that  time.  9)  In  this  sense,  it  may  not  be  an  exagger- 
ation  to  say  that  the  ancient  society  of  the  Graeco-Roman 
world 
is  to  be  considered  as  one  which  was  designed  particularly  for 
the  elite  group  of  the  society,  while  the  rest  of  the  society 
just  existed  for  helping  those  privileged  to  enjoy  their  lives 
conveniently.  10)  Brunt  puts  this  idea  as  follows: 
"By  modern  standards  the  ancient  world  was  always  poor  and-  'under- 
developed'.  If  any  progress  was  to  be  made,  it  was  inevitable  that  the 
majority  should  hew  and  carry  in  order  that  a  very  few  Right  have  the 
means  and  leisure  to  cultivate  the  arts  and  sciences  ".  1i1 
Below  this  ruling  elite,  the  merchants  and  traders  took  next 
place  in  terms  of  economic  affluence,  because  they  could  become 
rich  out  of  their  profits  that  came  from  their  business.  12) 
Along  with  these  merchants  and  traders,  the  skilled  workers  and 
the  artisans  also  earned  reasonable  wages,  and,  in  ordinary 
conditions,  do  not  seem  to  have  had  much  difficulty  with  their 
1  iving.  13) 
S)  In  antiquity  land  was  the  most  popular  source  of  income  as  well  as  the  safest  means  of  wealth  for  the 
wealthy  and  those  in  power  (Finley,  Adcleat  BconoIDr,  102;  Brunt,  Coaflicts21).  "Since  land  produced  food,  which 
was  the  one'indispensable  commodity  in  antiquity,  it  was  always  a  rewarding  investment,  especially  for  one  who 
was  rich  enough  to  ride  out  a  few  lean  years.  Bence  the  wealth  of  the  elite  was  based  on  land,  whether  inhe- 
rited  or  acquired  from  insolvent  neighbors  or  debtors  or  as  the  spoils  of  war'  (Stambaugh  &  Balch,  Social 
world,  65). 
Besides,  the-affluent  in  the  Empire  also  expanded  their  wealth  through  rent  which  came  from  leasing 
their  lands  to  the  peasant,  the  vast  majority  of  the  population  of  the  Roman  Empire,  who  in  turn  became 
impoverished  because  of  high  rents  and  heavy  taxes  (Jones,  Rama:  äcopom),  33.1 
X38,42,122,125-6,130,136). 
9)  Dill,  Bomar  Society,  94f.  Cf.  MacMnllen,  Selatioss,  94-98. 
10)  Cf.  Dill,  Romaa  Societt,  95-6. 
11)  Brunt,  Conflicts  40. 
12)  Stambaugh  i  Balch,  Social  Norld,  70-71;  cf.  lc  9.36-43;  10.14-15. 
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Apart  from  these  top  and  middle  classesl")  of  the  society, 
there  remain  two  lower  classes;  one  is  the  tenant  farmers  and  the 
unskilled  workers  who  had  to  find  their  daily  living  through 
various  menial  jobs,  which  might  be  available  on  the  open  market, 
such  as  "burden-bearers,  messengers,  animal-drivers,  and  ditch- 
diggers",  15) 
and  the  other  is  the  slaves  who  were  owned  by 
wealthy  individuals  or  the  state. 
16)  Although  in  view  of  their 
social  status,  the  slaves  were  the  lowest  class  of  the  contempo- 
rary  society,  yet  since  they  were  provided  with  food  and  shelter 
by  their  owners, 
")  they  might  have  been  better  off  than  the 
unskilled  workers-who  had  to  depend  upon  employment  which  was  not 
always  available.  Moreover,  there  was  a  great  range  of  social 
conditions  in  which  slaves  might  live.  It  is  likely  that  these 
two  low  classes  were  regarded  as  the  poor-,  from  the  point  of  view 
of  the  upper  class. 
18)  Especially  vulnerable  were  the  unskilled 
workers  who  had  no  jobs  to  do  for  getting  their  daily  livelihood. 
However,  they  were  still  given  chances  to  find  employment  to  earn 
their  living.  In  a  more  absolute  sense,  the  term,  "trt6t", 
applies  to  those  who  were  not  able  to  work  at  all,  such  as  the 
14)  Here  I  use  the  term,  the  middle  class,  for  the  merchants  and  artisans  because  they  had  their  own  wealth 
enough  not  to  worry  about  their  living,  but  H.  Hill,  the  Romaa  Niddle  Class  is  the  Republican  Class  (Oxford: 
Basil  Blackwell,  1952),  45-86,  reserves  the  term  for  equestrians  because  they  were  in  the  middle  between  two 
outstanding  classes,  such  as  the  senatorial  class  and  the  mass  of  the  people.  He  goes  on  to  assert  that  the 
merchants  and  artisans  were  not  allowed  to  be  included  into  the  middle  class  (84).  Cf.  Macxullen,  Relations, 
89-90. 
15)  Sjoberg,  Preindustrial  Citr,  122. 
16)  Finley,  Ancient  Economy,  73-74,  pointed  out  that  in  antiquity  there  was  no  clear  distinction  between 
slaves  and  unskilled  workers,  on  the  grounds  that  once  anyone  was  hired,  he  was  nothing  more  than  a  slave, 
servile  to  his  employers.  Cf.  XacMullen,  Relations,  114-5. 
17)  MacXullen,  Relations,  92. 
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blind,  the  crippled,  the  lame,  the  lepers,  the  deaf,  and  the 
mentally  handicapped,  19) 
whose  only  resort  was  begging  for  their 
survival  in  the  hard-pressed  life  of  the  ancient  times.  20 
Apart  from  the  extremely  unbalanced  social  structure, 
natural  phenomena  also  made  the  suffering  of  the  poor  more 
serious.  That  is,  not  infrequent  famines  or  droughts  in  all  parts 
of  the  Roman  world  at  various  times  which  might  cause  a  desperate 
shortage  of  grain  made  the  poor  to  suffer  greatly,  21)  because 
they  did  not  have  any  provision  to  escape  it  or  to  protect 
themselves  from  such  natural  disasters.  It  is  known  that  in  such 
hardships  the  ancient  states  and  societies  had  their  own  ways  to 
cope  in  order  that  their  citizens  would  be  protected  from  them, 
but  the  ancient  literature  and  documents  available  to  us  reveal 
that  there  was  no  system  or  provision  which  any  state  or  society 
of  that  time  had  to  help  the  poor  escape  from  hunger  and  starva- 
tion.  Accordingly,  it  is  true  that  the  poor  in  antiquity  were 
left  helplessly  abandoned,  and  for  this  reason,  the  rich  and 
mighty  always  looked  down  on  these  poor  people.  22)  Therefore, 
unless  the  wealthy  took  action  to  help-them  survive,  they  might 
have  perished.  Thus  in  what  follows,  we  will  examine  this  aspect 
in  more  detail  to  see  what,  if  any,  parallels  there  are  to  the 
sort  of  'wealth  stewardship'  advocated  by  Luke,  for  it  is  quite 
relevant  to  our  theme. 
19)  Cf.  Lk  4.18;  7.22;  14.13,21. 
20)  Cf.  Lk  16.10.21;  18.35;  Ac  3.2.  See  Dill,  Romas  Society,  96.  Citing  Aristophanes'  Flutes,  Finley, 
Ancient  Bcoeoml,  41,  defines  a  xtg6C  as  "the  man  who  was  altogether  without  resources",  which  he  draws  from 
the  contrast  of  xtGX6c  with  ztvgC. 
21)  Brunt,  Conflicts,  20. 
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10.2  STATE  BENEFACTION  AND  ITS  LIMITATIONS 
10.2.1  GREECE 
In  the  Graeco-Roman  world,  as  far  as  mechanisms  of  distribu- 
tion  are  concerned,  city  and  state  governments,  on  the  whole, 
distributed  food  to  their  citizens  from  time  to  time,  but  did  not 
distribute  cheap  or  free  grain  to  their  citizenry  on  a  regular 
basis. 
Among  ancient  states,  the  case  of  Crete  was  so  unique  and 
famous  that  it  earned  the  praise  of  Plato  and  Aristotle  who 
introduced  it  as  the  model  for  his  supply  and  distribution 
system. 
23)  The  major  idea  of  the  Cretan  system  of  distribution 
is  that  "the  polis  was  its  citizens,  and  that  whatever  resources 
came  its  way  in  the  form  of  booty,  fines,  dues  or  produce 
belonged  to  the  citizens  and  should  be  shared  out'  among 
them".  24)  But  such  a  unique  system  as  that  of  Crete  among  Greek 
cities  went  through  significant  modifications  by  the  late  fourth 
century,  so  that  the  whole  income  of  the  state  was  not  divided 
among  its  members,  and  eventually  faded  away,  so  that  by  the 
second  century  AD,  distributions  in  Crete,  which  were  now  only 
biennial,  were  paid  for  by  the  wealthy. 
The  case  of  Samos  is  also  fairly  unique  in  the  sense  that 
only  one  continual  and  annual  distribution  was  carried  out  there 
23)  according  to  the  Cretan  system  of  distribution,  the  whole  produce  of  the  soil,  i.  e.  crops  and  cattle, 
must  be  divided  by  all  into  twelve  parts.  The  first  share  shall  be  for  the  free-born  citizen,  the  second  one 
for  their  servants,  and  the  third  for  craftsmen  and  foreigners  generally,  Which  also  shall  be  the  only  one 
liable  to  compulsory  sale  (Plato,  lay,  847). 
Aristotle  put  it  slightly  different;  "out  of  the  whole  produce  from  the  public  land,  one  part  is  assigned 
for  the  worship  and  the  maintenance  of  the  public  services,  and  the  other  for  the  public  mess-tables,  so  that 
all  the  citizens  are  maintained  from  the  common  funds,  women  and  children  as  well  as  men"  (Pol.  1272a). 
What  is  common  between  these  two  interpretations  as  regards  the  Cretan  system  of  distribution  is  that  they 
lived  a  form  of  communal  life,  sharing  all  products  of  the  public  lands  in  common. 
24)  p.  Garnsee,  Famine  and  food  Supply  is  the  Craeco-Roman  Norld  (Cambridge:  University  Press,  1988),  19. 10.  The  Practice  of  Benefaction  in  the  Craeco-Ronan  forld  305 
in  the  Greek  world  from  about  the  turn  of  the  third  century 
BC.  25)  But  here  what  is  to  be  carefully  noticed  is  that  the  main 
purpose  of  that  system  in  Samos  was  to  establish  a  permanent  fund 
producing  an  annual  revenue  sufficient  to  provide  in  advance 
against  emergencies  relating  to  the  food  supply.  In  other  words, 
the  distribution  system  of  Samos  should  be  understood  as  a  means 
of  providing  "an  unfailing  supply  of  food  in  perpetuity",  26) 
which  had  to  meet  the  chronic  economic  problems  of  the  state.  21) 
Other  cities  in  Greek,  such  as  Samothrace,  Iasos,  Thouria  of 
Messenia,  Delos,  and  Thespiae,  are  also  known  to  have  followed 
the  same  pattern  as  the  Samian  mechanism,  in  the  sense  that  the 
main  aim  of  the  distribution  mechanism  of  Greek  cities  in  general 
was  to  establish  a  permanent  fund  for  the  supply  of  food.  28) 
-°  -  Here  one  point  should  be  clarified.  With  respect  to  estab- 
lishing  a  perpetual  fund  relating  to  food  shortage,  all  Greek 
cities,  in  general,  appear  to  have  been  faced  with  the  same 
difficulty.  But  with  respect  to  handling  the  problem,  discrep- 
ancies  are  found.  Samothrace  (early  or  mid-second  century  BC)  and 
25)  Ne  are  told  from  an  inscription  that  more  than  100  Samians,  probably  wealthy  citizens  who  were  always 
expected  to  subscribe  epidoseis,  contributed  modest  sums  of  money  to  a  grain  fund.  The  interest  on  the 
investment  was  put  to  the  purchase  of  grain  from  the  district  of  Anaia  for  the  distribution  to  "the  citizens 
in  residence  individually  by  their  sub-divisions,  measuring  out  to  each  two  measures  a  month  free"  (A.  R.  Bands, 
Charities  and  Social  aid  in  Creece  and  Rome  [London:  Thames  I  Hudson,  1968],  179).  In  this  inscription, 
however,  we  are  not  told  how  long  such  a  distribution  was  maintained. 
In  addition  to  this,  Garnsec,  !  amine,  expresses  bis  doubt  about  its  effectiveness  because  "the  amount 
of  cash  was  insufficient  to  purchase  more  than  a  small  proportion  of  the  grain  requirement  of  the  citizen 
population"  (81).  For  detailed  information  about  the  Simian  distribution,  see  Hands,  Charities,  178,  D6. 
26)  Bands,  Charities,  95. 
21)  G.  Rickman,  the  Cori  Supply  of  Ancient  Rome  (Orford:  Clarendon  press,  1980),  156.  The  reason  for  the 
problem  is  because  a  series  of  contingencies,  not  least  a  failure  of  the  corn  supply,  occurred  for  every  state, 
and  so  people  had  to  live  with  a  succession  of  financial  crises  (Hands,  Charities,  39).  Hence,  epidoseis  by 
the  wealthy  originated  from  this  stringent  situation  to  cope  with  the  chronic  problem. 
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Iasos  (c.  150  BC)  are  seen  by  some  to  have  followed  the  same 
pattern  as  that  of  Samos,  which  means  that  they  established  the 
public  funds  in  the  interests  of  all  their  citizens,  which  are 
known  to  be  distributed  freely  by  the  principle  of  equal-rations 
(sitometria).  29)  However,  in  the  cases  of  Thouria  of  Messenia  (2 
BC),  Delos,  and  Thespiae,  the  city  authorities  had  grain  funds, 
but-these  were  not  for  free  distribution,  but  for  profitable 
business.  This  means  that  those  grain  funds  were  not  given  away 
gratis,  but  sold  to  individuals  who  needed  them,  probably 
farmers,  on  condition  that  they  returned  their  value  with 
interest  in  the  subsequent  year.  30) 
However,  if  we  follow  Garnsey's  argument  that  the  case  of 
distribution  of  Samothrace,  and  also  perhaps  that  of  Iasos,  was 
not  "Samian-style  regular  distribution",  it  would  not  be  plau- 
sible  for  us  to  identify  the  cases  of  these  two  cities  with  that 
of  Samos.  Thus,  Garnsey's  point  seems  correct,  that  is,  "No  other 
city  can  be  shown  to  have  possessed  comparable  institutions  to 
those  of  Samos".  31) 
As  for  the  case  of  Athens,  there  is  no  evidence  of  a 
permanent  public  fund  for  free  distribution.  32)  In  line  with 
this,  we  find  that  corn  was  sold  at  the  normal  price  during  a 
period  of  severe  shortage  of  food  (329-324  BC),  but  not  handed 
out  freely.  Only  when  an  unexpected  gift  of  corn  was  given  to  the 
Athenians  by  Psammetichos  of  Egypt  in  the  mid-fifth  century,  was 
29)  ibid. 
30)  Guam,  heize,  81. 
31)  Ibid. 
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it  distributed  to  the  citizenry,  for  which  there  was  an  investi- 
gation  of  the  citizen  list  to  remove  non-citizens  in  order  to 
reduce  the  number  of  recipients.  Consequently,  it  is  evident  that 
"there  was  no  attempt  to  allocate  the  gift  to  those  most  in 
need". 
33)  t 
To  conclude,  as  regards  the  distribution  system  in  Greek 
society,  including  the  two  exceptional  cases,  Crete  and  Samos, 
what  should  be  noted  is  that  the  distribution  systems  were 
intended  for  the  body  of  the  citizens.  Non-citizens,  including 
slaves  and  foreigners,  would  have  been  excluded.  Thus,  frankly 
speaking,  they  were  not  charity  systems,  i.  e.,  the  funds  were  not 
intended  for  the  poor  in  society. 
34  The  systems  were  intended 
for  the  citizenry  who  were  generally  people  of  moderate  means, 
at  least  not  the  destitute.  And  even  in  this  case,  apart  from  the 
cases  of  Crete'and  Samos,  since  distribution  of  free  grain  was 
not  regular  and-recurrent  (Samothrace  and  Iasos),  and  grain  was 
not  handed  out  gratis  but  with  a  certain  charge  (Thouria,  Delos, 
and  Thespiae),  strictly  speaking,  it  is  in  doubt  that  the 
ordinary  poor  citizens  benefited  much  from  these  systems. 
10.2.2  ROME 
The  case  of  Rome  is  quite  different  from  that  of  the  Greek 
cities.  The  foremost  difference  between  the  two  is  that  the  major 
problem  of  the  Greeks  was  not  Rome's  because  the  Romans  did  not 
need  to  worry  about  a  permanent  fund,  since  money  would  have  been 
33)  Ibid.;  cf.  Carnsey,  famine,  81. 
34)  In  this  connection,  Hands,  Charities,  argues  that  even  in  the  Saurian  case,  since  'there  was  no 
suggestion  of  more  generous  provision  being  made  for  the  fathers  of  large  families,  '  it  was  not  intended  for 
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available  from  the  revenues  and  profits  of  Rome's  overseas 
possessions  in  one  way  or  another-35)  The  second  reason  for  the 
difference  lies  in  the  fact  that  unlike  Greek  administrations, 
the  Roman  state  intervened  not  infrequently  in  the  grain  supply 
of  the  capital. 
36)  This  practice  stretched  back  to  the  earliest 
days  of  the  Republic,  and  there  had  been  ad  hoc  distributions  by 
the  aediles  in  various  periods.  But  like  the  Greek  system,  grain 
was  not  distributed  free  of  charge  to  the  citizens  but  at  a  fixed 
and  moderate  price, 
37)  presumably  throughout  the  year.  But  it 
was  changed  dramatically  at  58  BC.  '  By  instituting  the  lex  frumen- 
taria,  Clodius  abolished  the  charge  for  the  rations  issued  in  the 
distributions,  and  established  a  free  public  ration  of  corn.  38) 
But  from  then  onwards,  there  were  unceasing  movements  to  prune 
the  number  of  recipients.  By  46  BC,  -the  number  of  recipients  was 
supposed  to  have  risen  to  320,000.  Hence,  Julius  Caesar,  during 
his  dictatorship  (49-44  BC),  reduced  from  320,000  to  150,000  the 
number  of  householders  who  might  draw  free  grain-39)  But  by  5 
35)  Rickman,  Cora,  156. 
36)  The  import  of  food  is  known  to  have  been  one  of  the  most  important  tasks  of  the  Emperors  of  Rome,  so 
in  this  conteit  it  may  be  noted  that  Roman  'capitalism'...  tended  to  develop  in  contexts  associated  with  the 
State-tax  farming  and  plantation  of  corn  for  export  to  Rome"  (P.  A.  Pleket,  "Economic  History  of  the  hncient 
world  and  Epigraphy:  some  introductory  Remarks",  eaten  des  ri  Loteraationileu  reagresses  für  Criechiscbe  und 
Lateinische  Bpigriphil  [Niinchen:  1972],  249). 
37)  The  fixed  price  for  a  ration  of  a  corn  at  monthly  distributions  was  6  1/3  asses  per  modius  which  was 
established  by  the  ler  Semproaiain  the  period  of  Gains  Gracchus  (123  BC)  (Rickman,  Core,  158-9).  thus  before 
the  introduction  of  free  grain,  for  65  years  (123-58  BC),  the  grain  provided  by  the  state  was  sold  cheap  rather 
than  given  away.  Hands,  Charities,  102. 
Contrary  to  Rickman  (Cora,  154),  in  distinguishing  a  'normal'  price  from  an  'average'  price,  de  äeeve 
insists  that  what  was  important  is  not  a  fixed  or  'average'  price  of  grain,  but  stability  of  price  (P.  W.  De 
Reeve,  "Review  of  'The  Corn  Supply  of  Ancient  Rome'  by  G.  Rickman",  Nnemosoyoe  38  (19851,447). 
38)  According  to  Cicero's  claim,  abolition  of  the  charge  took  one  fifth  of  Rome's  revenues,  which  Clodius 
compensated  for  by  selling  the  royal  property  at  Cyprus  annexed  in  58  BC  (Rickman,  Cora,  172). 
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BC,  the  number  of  beneficiaries  continued  to  grow  and  reached 
320,000  again,  so  Augustus,  when  he  found  that  the  list  of 
citizens  had  been  swelled  by  a  considerable  number  of  recently 
freed  slaves,  reduced  the  number  down  to  200,000  by  instituting 
a  recensus  throughout  Rome.  40),  The  number  seems  finally  to  have 
been  fixed  as  150,000  by  AD  37  during  the  reign  of  Tiberius.  41) 
In  the  scheme  of  Roman  distribution,  however,  it  should  also  be 
clearly  recognized  that  this  grain  was  available  only  to  the 
reduced  number  of  citizens,  and  that  there  was  no  evidence  of  the 
poor  being  singled  out  for  particular  relief  and  dole.  42) 
Therefore,  in  the  Roman  scheme  of  distribution  of  grain  to 
her  citizens,  it  is  generally  acknowledged  that  it  also  was  not 
a  charity  scheme  which  the  Romans  employed  to  save  the  poor  from 
hunger  and  starvation,  but  a  scheme  designed  for  the  body  of 
citizens,  just  as  was  the  case  with  the  Greeks-43)  Along  with 
this,  if  the  facts  are  considered  that  at  the  time  of  Augustus 
"the  citizen  population  of  Rome  may  not  have  amounted  to  much 
more  than-a  fifth  of  the  total  resident  population  of  the 
city", 
44)  which  accords  with  the  general  impression  of  the  popu- 
40)  Suet.  Jul.,  42.3;  Res  Cestae,  15.21. 
41)  Suet.  Aug.  101;  Tac.  aaa.  1,  '  Suet.  fib.  76. 
42)  "Whatever  else  they  (distributions  of  free  grain)  may  have  been,  they  were  not  a  dole  for  the  poor. 
Even  if  and  when  there  were  limitations  set  in  eligibility,  the  criterion  does  not  seem  to  have  involved 
poverty  or  special  need"  (Rickman,  Corn,  172). 
43)  it  is  known  that  when  a  law  was  passed  in  73  Be,  which  restricted  the  number  of  citizens  who  could 
benefit  under  it,  or,  the  amount  of  corn  which  each  could  buy,  there  was  public  protest  against  the  las.  What 
attracts  our  attention  in  this  protest  is  the  emphasis  which  the  protests  placed  on  the  rights  of  free  men 
qua  citizen  rather  than  an  the  special  needs  of  the  destitute  qua  men"  (Bands,  Charities,  103).  This  is  clear 
evidence  to  show  how  citizenship  was  appreciated  in  ancient  Roman  society. 
44)  Ibid.,  106:  In  Res  Cestae  15.16  Augustus  recorded  that  in  5  BC,  during  his  18th  term  as  tribune  and 
his  12th  as  consul,  he  made  a  gift  of  60  denarii  to  320,000  members  of  the  urban  plebeians.  Adding  to  this  the 
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lace  of  Rome,  and  that  around  the  early  second  century  AD  there 
was  a  distinction  between  the  plebs  Romana  and  plebs  frumentaria 
which  was  regarded  as  the  genuine  body  of  citizens  which  was  to 
be  protected  at  all  costs, 
45 
more  than  the  majority  of  the  city 
of  Rome  itself  would  have  been  exposed  to  the  threat  of  hunger 
and  starvation.  In  this  context,  we  can  understand  that  the 
concept  of  pietas  for  the  Romans  usually  had  a  practical  rather 
than  sentimental  mode  of  expression,  that  is,  "pietas  was 
essentially  connected  with  a  belief  in  and  a  self-dedication  to 
the  idea  of  the  eternity  of  Rome,  which  took  precedence  over  all 
other  considerations". 
16)  Therefore,  to  conclude,  in  the  govern- 
ment  scheme  of  distribution  in  Rome  nothing  can  be  said  clearly 
about  charity  and  benefaction,  and  apart  from  the  city  of  Rome, 
we  do  not  have  evidence  that  there  were  such  similar  distribution 
systems  as  Rome's  elsewhere  in  the  Roman  Empire,  particularly  in 
the  first  century  AD. 
If  we-would  take  together  what  has  been  discussed  so  far, 
it  is  thrown  into  relief  that  state-funded  distribution  schemes 
in  the  ancient  Graeco-Roman  world  were  very  narrow  in  scope, 
which  means  that  they  were  only  available  to  the  citizenry,  and 
were  infrequent  in  the  situation  of  ancient  Greece.  Historical 
evidence  shows  us  that  there  was  not  a  fixed  and  regular  system 
44)(... 
continued) 
numbers  of  their  rives,  their  children,  and  slaves,  though  guessed,  Rickman  came  to  conclude  that  the  sine  of 
the  population  of  Rome  at  that  time  could  be  near  to  1,000,000  (B.  A.  Danker,  Benefactor:  Iplgraphic  Studs  of 
jr  Graeco-Roaran  and  !  er  testament  Semantic  field  [St.  Louis:  Clayton  Publishing  souse,  1982],  263;  Rickman, 
corn,  9-10;  cf.  119-185). 
45)  Rickman,  Cora,  185.  See  also  note  43. 
46)  Rands,  Charities,  112-3.  In  relation  to  this  element,  Laum,  Stiftungen,  252,  regarded  the  government 
scheme  of  distribution  of  food  as  'mehr  ein  Akt  der  Politik  als  der  reinen  Menschenliebe',  which  could  be  seen 
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of  benefaction  in  the  society  of  the  Roman  Empire,  47)  in  which 
Luke's  community  lived  in  the  first  century  AD.  48)  Therefore, 
since  the  corn  supply  was  an  essential  issue  throughout  the  Roman 
Empire  in  antiquity,  it  is  no  surprise  to  find  that  it  was  'a 
regular  and  highly  important  item  on  the  agenda  of  the  ekkle- 
si  a'  . 
49) 
Along  with  the  above  discussion,  an  illustration  would  give 
us  help  in  assessing  the  degree  of  poverty'  of  the  poor  in  the 
ancient  Graeco-Roman  world.  That  is  related  to  a  distribution  for 
all  which  a  donor  would  afford  in  a  funeral.  Hands'  explanation 
about  this  incident  is  very  helpful  to  appreciate  how  bitter  the 
degree  of  poverty  of  the  poor  was  in  antiquity. 
"How  far  can  we  suppose  that  in  fact  only  the  poorest  class  would  turn 
up  for  a  gift  which  was  bound  to  be  coaparatively  small  because  of  the 
large  number  of  those  eligible  to  receive  it?  There  is  good  reason  to 
be  cautious  of  such  an  assumption.  As  we  have  seen,  in  most  city-states 
the  large  majority  of  the  population,  though  not  penniless,  could  not 
afford  to  disregard  even  small  material  benefits,  particularly  if  the 
occasion  happened  to  be  a  public  holiday  offering  no  opportunity  for 
material  gain  by  work.  On  such  occas.  gns  the  'poor'  will  have  been  glad 
to  rub  shoulders  with  the  poorest". 
ýl 
10.3  PRIVATE  BENEFACTION 
10.3.1  EUERGETISM  TO  THE  CITY 
In  almost  every  aspect  of  socio-economic  and  political  life 
in  antiquity  the  role  of  wealthy  citizens  was  immense,  so  that 
47)  Finley,  Ancient  Iccnoml,  39;  Stambaugh  &  Balch,  social  Norld,  64, 
48)  gsler,  Commositf,  175.  There  were  a  very  large  number  of  private  gifts,  which  were  given  sometimes 
during  a  person's  life-time  or  sometimes  at  death,  and  recurrently  or  non-recurrently.  According  to  the 
argument  by  Hands,  however,  in  this  giving,  the  poorest  class  of  society  was  never  singled  out  for  specially 
favourable  treatment'  (Charities,  89).  This,  it  can  be  said  that  the  problem  of  poverty  in  the  poorest  class 
was  largely  unaddressed  in  antiquity. 
X91  pleket,  "Economic  History",  247. 
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their  influence  was  to  be  found  everywhere  in  the  Graeco-Roman 
world.  In  keeping  with  this,  the  wealthy  were  expected  to  assume 
the  costs  of  various  public  services. 
51)  Among  them,  as  a  con- 
spicuous  example,  we  can  mention  taking  offices  in  government. 
This  almost  directly  meant  undertaking  a  burden  of  expenditure 
which  was  usually  expected  to  be  spent  for  public  affairs,  such 
as  sponsoring  games  and  feasts,  52) 
among  which  a  typical  case 
was  to  provide  people  with  food,  particularly  in  times  of  food 
shortages  resulting  from  crop  failure.  53)  In  consequence,  mem- 
bers  of  civic  governments  consisted  of  the  wealthy  in  commun- 
ities,  54)  and  it,  was  natural  that  officials  of  civic  governments 
were  interested  in  increasing  their  benefit  as  far  as  possible 
rather  than  that  of  the  public.  Hence,  "building  up  the  public 
treasury  at  their  own  expense  by  some  kind  of  taxation  system" 
was  not  to  be  expected. 
55) 
But  when  a  time  of  urgent  and  serious  need  resulted  from 
such  emergencies  as  famine,  56)  bad  harvest  or  crop  failure,  epi- 
51)  Danker,  Beoefactor,  D.  12,11,19,20. 
52)  Bill,  Ronan  Sacieti,  228f. 
53)  "In  case  of  necessity  the  city  recurred  also  to  the  ancient  practice  of  liturgies,  that  is,  of 
compulsory  contributions  by  rich  citizens  to  aid  in  the  execution  of  some  important  public  work"  (K.  Rostoy- 
tseff,  The  Social  and  Bcoaozic  Eistory  of  the  Somas  Empire,  [Oxford:  Clarendon  Press,  1957],  2:  148).  In  this 
sense,  Countryman's  view  appears  right,  that  is,  'Wealth,  being  associated  with  the  upper  orders,  implied 
certain  social  rights  and  obligations'  (Countryman,  Rich  Christian,  25). 
54)  Dill,  Romaa  Society,  211,220. 
SS)  Carnsey,  habe,  82. 
56)  Famine  was  a  constant  threat  to  the  people  in  antiquity  which  vas  caused  not  only  by  natural  adver- 
sities,  such  as  excessive  rains,  drought,  severe  winter,  but  also  by  rar  which  interrupted  faraing  and 
transport. 
In  such  hardships,  the  wealthy  took  all  grains  from  the  lands  and  left  the  mass  of  people  "the  other 
leguninous  crops",  so  that  owing  to  this  poor  diet,  the  poor  easily  got  all  sorts  of  diseases,  still  facing 
starvation  (R.  MacMullen;  Boemies  of  the  Roman  Order  [Cambridge,  Mass.:  Harvard  University  Press,  19611,249- 
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demic  and  war5l)  and  since  state  funds  were  not  sufficient  to 
cover  it,  the  wealthy  in  communities  were  expected  or  persuaded 
to  do  something  on  behalf  of  the  poor  whose  situation  was  worse 
off  than  ever.  The  honourary  public  office  of  curator  of  the 
grain  supply,  i.  e.  'curator  annonae,  was  one  of  the  major  posts 
taken  by  the  wealthy  citizens  during  times  of  food  shortages  or 
famines.  58)  Thus  it  seems  natural  that  public  authorities  in 
communities  came  to  be"dependent  upon  the  benefactions  of  private 
rich  individuals,  i.  e.,  members  of  the  local  elite,  59)  because 
state  funds  were  few,  and  on  the  whole  most  of  the  wealth  in 
antiquity  belonged  to  a  small  number  of  private  individuals.  60) 
In  this  context,  Garnsey  defines  the  benefaction  of  the 
wealthy  in  antiquity  as  "euergetism",  and  explains  it  as  follows; 
"Euergetism,  the  public  generosity  of  the  rich,  is  the  hallmark  of  the 
standard  Mediterranean  city  throughout  our  period.  After  the  virtual 
disappearance  of  democracy  by  the  end  of  the  fourth  century  BC, 
euergetism  was  the  main  safeguard  of  the  cannon  peopl  of  the  town 
against  hunger  and  starvation  in  a  subsistence  crisis".  6) 
51)  Is  an  example,  when  the  people  of  Callantia  were  besieged  by  LTsimachus  and  were  hard  pressed  by  lack 
of  food  (313  Be),  Eumelus  took  under  his  care  a  thousand  who  had  left  their  homes  because  of  famine  (Diodarus 
Siculus,  20.25.1;  cf.  Dionysius  Balicarnassus,  ADtiq  Rom.  4.48.3). 
58)  For  epigraphic  evidence  which  records  benefactors  acting  as  curator  aanoaae  which  in  the  East  was 
called  sit  ones  or  dyop&vagot,  see  lands,  Charities,  115-209,  particularly  documents  no-2  (330-325  Be),  no.  6 
(second  century  Be),  no.  i  (c.  150  Be),  12  (c.  42  ID),  no.  14  (early  first  century  AD),  no.  15  (1  AD),  no.  23  (not 
earlier  than  50  AD),  no.  29  (100-150  AD).  All  of  these  documents  came  from  Greece  or  Asia  Minor. 
According  to  B.  N.  winter  ("Secular  and  Christian  Responses  to  Corinthian  Famines",  fjoßul  40  [1989),  86- 
106),  during  51-54  AD  when  a  series  of  intermittent  food  shortages  happened  in  Corinth,  Tiberius  Claudius 
Dinippus  held  the  high  public  office,  i.  e.  curator  aaaonae,  three  tines  in  the  community,  for  which  eleven 
inscriptions  were  erected  in  order  to  honour  the  benefactor.  For  more  documentary  evidence,  see  Rostovt:  eff, 
Economic  l  story,  598-600. 
59)  Except  for  critical  occasions,  Roman  officials  in  the  provinces  seldom  intervened  in  the  civic  affairs 
(winter,  "Responses",  95;  cf.  Garnset,  famine,  69). 
60)  Garnsec,  famize,  82;  Dill,  Roman  Society,  219;  cf.  223. 
61)  Garosey,  Mile,  82.  In  addition  to  this,  Garnset,  Pamiile,  summarises  and  assesses  euergetism  under 
the  following  four  headings. 
"(1]  8uergetism  aas  not  motivated  by  altruist. 
(continued...  ) 10.  the  Practice  of  Benefaction  is  the  Graeco-Roman  Norld  314 
In  a  word,  it  can  be  said  that  the  Mediterranean  world  under 
Roman  rule  depended  heavily  upon  euergetism  rather  than  other 
particular  mechanisms  to  provide  for  cities  and  ward  off  food 
shortages.  This  aspect  in  turn  evidently  reflects  the  outstanding 
contrast  between  "public  poverty  and  private  affluence".  62)  With 
respect  to  this  point,  we  find  considerable  evidence  from  Greek 
and  Latin  epigraphs  that  euergetism  did  occur  widely  throughout 
Greece  and  Rome  from  the  fifth  century  BC  to  the  second  century 
AD  in  the  form  of  benefaction.  63)  This  epigraphic  evidence  shows 
that  since  benefactors  did  good  in  various  ways64)  to  the  popu- 
61)(...  continued) 
[2)  The  class  that  produced  euergetists  also  produced  speculators. 
[3]  Buergetism  had  definite  limits. 
(4]  Buergetise  was  essentially  an  ad  hoc  response,  not  a  lasting  solution"  (82). 
In  general  his  assessment  of  euergetism  does  not  seem  positive,  but  this,  I  think,  reflects  reality.  This  idea 
of  Carnsel  regarding  euergetism  is  greatly  influenced  by  those  of  P.  Verne  (it  fain  et  it  cirque,  1916,  Paris) 
and  P.  Gauthier  (Les  Citis  graues  et  lours  bieafaiteurs,  1985,  BCH  Suppl.  12). 
62)  Ibid.,  84. 
63)  1.  Larfeld,  Cr!  ecbiscle  1'pignplii  (Munchen:  Beck,  1914),  377-81,422-23.  In  antiquity,  since  Homeric 
times,  it  appeared  obligatory  for  deities  and  rulers  to  ensure  the  safety  and  the  welfare  of  those  who  relied 
on  their  benefits.  If  such  commissions  were  carried  out  well,  then  they,  i.  e.  the  deities  and  kings,  were 
recognised  as  benefactors  or  saviours.  Is  time  rent  on,  those  who  benefitted  were  prone  to  record  such 
recognition  in  formal  civic  decrees  which  were  ordinarily  incised  in  stone.  Wording  to  inscriptions  excavated 
so  far,  it  is  noted  that  as  time  went  on,  the  category  of  benefactors  was  not  limited  to  deities  and  rulers, 
but  stretched  to  wealthy  citizens,  whatever  their  social  status,  those  role  in  antiquity  was  known  to  be  so 
important  that  cities  and  states  counted  heavily  upon  them,  particularly  in  tines  of  crises,  such  as  famine, 
war,  and  other  calamities. 
In  relation  to  this,  Danker,  Benefactor,  introduces  53  inscriptions  and  documents  which  span  approximately 
six  centuries  and  intends  to  illuminate  the  terminology  relating  to  the  cultural  phenomenon  of  the  interplay 
between  people  of  excellence  and  affluence  and  those  on  whom  they  make  their  impact,  in  order  to  determine 
their  meaning  in  the  Jew  Testament  corpus  (56-316). 
64)  Benefactions  included  bearing  the  expenses  of  public  services  (Danker,  Benefactor,  D.  17,19), 
furnishing  expenditures  of  enormous  sums  for  relief  from  the  effects  of  a  disastrous  earthquake  (ibid.,  D.  19), 
providing  material  for  war  (ibid.,  0.15),  and  the  supply  of  grain  in  tines  of  necessity  by  diverting  the  grain- 
carrying  ships  to  the  city  or  forcing  down  the  price  by  selling  it  in  the  market  below  the  asking  rate  (ibid., 
0.11). 
The  erection  of  public  buildings  and  the  adorning  of  old  buildings  were  also  regarded  as  benefactions 
in  Ephesus  and  Corinth,  along  with  refurbishing  the  theatre,  widening  roads,  helping  in  the  construction  of 
public  utilities,  going  on  embassies  to  gain  privileges  for  a  city,  helping  the  city  in  times  of  civil  upheaval 
(ibid.,  D.  8,11,20;  B.  N.  Winter,  "The  Public  Honouring  of  Christian  Benefactors:  Rowans  13.3-4  and  1  Peter 
2.14-15',  Iffy  34  [1988],  101).  Cf.  J.  Triantaphlllopoulos,  'PIPBPRISIS',  Acta  of  the  fifth  International 
Congress  of  creel  mad  Latin  1pigraphl,  Cambridge:  JUT  (Oxford:  Blackwell,  1971),  65-66). 10.  the  Practice  of  Benefaction  is  tie  Craeco-Pomaa  Aorld  315 
lace  of  certain  cities  who  were  faced  with  adversities,  the 
peoples  of  certain  cities  resolved  to  honour  them,  erecting 
inscriptions  and  then  holding  public  ceremonies  at  which  the 
benefactors  were  proclaimed,  in  order  that  their  good  conduct  of 
benefaction  should  be  recognized  and  honoured  publicly,  by  way 
of  recompense  for  their  benevolence.  65) 
Along  with  this  epigraphic  evidence,  Rom  13.3  and  1Pet  2.14 
can  be  pointed  out  as  the  N.  T.  evidence  which  approves  of 
benefaction  and  encourages  the  congregations  to  do  good  works  and 
to  be  public  benefactors  (cf.  Rom  2.10).  66)  The  picture 
described  in  these  passages  is  related  to  "a  positive  role  being 
taken  by  rich  Christians  to  contribute  to  the  well-being  of  the 
community  at  large  and  the  appropriateness  and  importance  of  due 
recognition  by  ruling  authorities  for  their  contribution.  "  61) 
Hence  these  passages,  outside  of  Luke-Acts,  which  might  be 
regarded  as  reflection  of  the  real  situation  of  the  Early  Church, 
including  Pauline  and  Petrine  congregations,  seem  to  have  a 
significant  bearing  on  Luke's  congregation  and  the  texts  in  Luke- 
Acts  referring  to  exhortations  to  almsgiving. 
Therefore,  we  may  draw  from  this  observation  that  Luke's 
65)  According  to  Dionysius  of  9alicarnassus,  in  ancient  Rome,  in  the  intervals  between  contests,  such  as 
bating  and  wrestling,  Romans  observed  these  ceremonies,  as  did  Greeks  (Dionysius  of  Halicarnassus,  Antlq  Rom. 
1.13.6).  In  Greece,  the  Lacedaemonians  proclaimed  hntigonus  to  be  their  saviour  and  benefactor  at  public 
festivals  (Polybiss,  list.  9.36.5;  cf.  5.9.10),  and  the  Syracusans,  Dion  (Diodaras  Sicalus,  16.20.6).  See  also 
Winter,  "9onouring",  92. 
66)  Winter  dealt  with  these  two  passages  in  his  article,  The  Public  Banouring  of  Christian  Benefactors", 
cited  in  a.  64.  There  he  argued  by  the  help  of  epigraphic  evidence  that  "lei  Testament  writers  merely  reflected 
a  long-established  social  custom  of  appropriate  recognition  of  public  benefactors"  (90).  unfortunately, 
however,  in  other  passages  in  the  Jew  Testament,  such  as  Gal  6.10,  Eph  4.28,  MR  6.18,  !  it  3.8;  2.14,  and  Beb 
13.16,  where  dew  Testament  writers  also  encouraged  Christians  to  do  good  works,  we  cannot  find  any  remarks  on 
appropriate  recognition  of  public  benefactors.  Thus  Winter's  argument  may  be  valid  when  it  is  confined  to  apply 
to  only  those  two  passages,  i.  e.  Rom  13.3  and  lPet  2.14. 
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exhortations  towards  the  wealthy  in  his  community  to  give  alms 
to  the  poor  and  destitute  in  the  community  out  of  their  wealth 
are  in  line  with  "a  long-established  social  custom"  in  the 
ancient  Graeco-Roman  world.  In  other  words,  it  can  be  said  that 
in  the  ancient  Graeco-Roman  world,  particularly  during  the  first 
century  AD,  wealthy  citizens  on  the  whole  as  part  of  the  commun- 
ity  to  which  they  belonged  contributed  financially  and  the  Early 
Church,  possibly  including  Luke's  Church,  exhorted  them  to  act 
as  public  benefactors. 
10.3.2  EU  GETISM  TO  CLIERS 
Euergetism  is  not  only  to  be  discovered  in  such  public 
sectors  as  contribution  by  the  wealthy  to  the  local  government 
or  the  citizenry  which  were  faced  with  harsh  economic  diffi- 
culties,  but  also  in  private  sectors.  Here  'private'  denotes  some 
personal  relationship  between  the  persons  involved,  and  in  terms 
of  euergetism,  this  kind  of  private  relationship  can  be  found  in 
the  system  of  patronage,  a  widespread  social  custom  in  antiquity, 
which  functioned  as  a  pillar  on  which  ancient  society  relied. 
Thus  Garnsey  properly  asserts  that  "patronage  was  an  important 
factor  in  local  politics  in  all  periods". 
68) 
What  is  patronage?  Sailer  offers  us  a  very  balanced  defini- 
tion  of  this  kind  which  is  worth  quotation  here: 
"First,  it  involves  the  reciprocal  exchange  of  goods  and  services. 
secondly,  to  distinguish  it  fran  a  corm  rcial  transaction  in  the 
marketplace,  the  relationship  mast  be  a  personal  one  of  some  duration. 
Thirdly,  it  meist  be  asymmetrical,  in  the  sense  that  the  two  parties  are 
of  unequal  status  and  offer  different  kinds  of  goods  and  services  in 
68)  Garnsey,  Social  Status,  273.  Cf.  Moines,  rconorr.  42-41;  S.  S.  eisenstast  i  L.  loniger,  Patrons,  Clients 
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the  exchange  -L  quality  which  sets  patronage  off  from  friendship 
between  equals". 
Eisenstadt  and  Roniger  provide  us  with  three  different 
groups  which  they  distinguish  in  the  relationship  of  patron- 
client;  the  first  is  the  relationship  between  master  and  freed- 
man,  the  second  is  the  relationship  between  an  individual 
patrician  and  a)  a  plebian,  usually  a  soldier,  b)  the  local 
community  (municipia,  colonia)  and  clubs,  c)  the  members  of  the 
community;  such  as  the  class  of  knight,  and  the  third  is  the 
relationship  of  amicitia  which  was  made  between  the  ruling  class 
and  other  powerful  sub-elites. 
70  Among  these  three  ti  ; -"s"  of 
patronage,  the  first  category  is  going  to  be  discussed  here, 
because  the  third  tierdoes  not  appear  in  fact-to  involve  the  poor 
in  the  relationship,  and  the  second  tier  which  is  not  personal 
will  be  dealt  with  later  while  we  will  discuss  the  clubs,  associ- 
ations  and  burial  societies. 
The  master-freedman  link  is  known  to  be,  the  oldest  personal 
relationship  of  this  kind,  71) 
set  up  between  a  former  master  and 
his  former  slave.  A  slave  in  ancient  society  often  had  opportun- 
ities  to  obtain  freedom  because  of  his.  faithful  services  towards 
his  master,  or  to  be  released  from  the  bondage  of  slavery  because 
his  master  did  not  want  to  take  any  economic  burden  on  behalf  of 
his  slaves  when  he  was  confronted  with  economic  hardships,  72) 
69)  R.  P.  Sailer,  Personal  Patroaale  wader  the  sarlp  P®pire  (Cambridge:  University  Press,  1982),  1.  Another 
definition  of  patronage  is  to  be  found  in  Koines,  Icono®f,  42. 
70)  Eisenstadt  I  Roniger,  Patrons,  52-64;  Stambaugh  6  Balch,  Social  Norld,  63-64. 
71)  Cf.  G.  Barrel,  Poverty  and  Charity  is  Poznan  Palestine,  First  Three  Centuries  C.  B.  (Berkeleys  University 
of  California  Press,  1990),  160. 
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This  manumission  is  observed  to  have  been  once  popular  after  the 
Roman  authorities  allowed  freedmen  to  have  free  grain  distribu- 
tion.  »)  Or  a  slave  who  was  engaged  in  industry  and  trade  on 
behalf  of  his  master  more  often  bought  his  freedom  out  of  his 
peculi  um,  but  after  his  emancipation  he  still  maintained  a 
relationship  with  his  former  master  now  as  his  personal 
patron. 
») 
This  co-relationship  between  patron  and  freedman,  now  a 
client,  was  known  to  benefit  both  sides;  a  patron  offered  all 
kinds  of  protection  to  his  client7s)  in  order  to  help  him  pursue 
their  joint  business,  because  it  was  normally  a  sort  of  joint 
venture  involving  both  sides.  In  other  words,  since  the  sena- 
torial  class  was  forbidden  by  law  to  be  involved  in  trade  and 
industry,  they  made  use  of  their  former  slaves  who  had  much 
experience  in  managing  business,  and  made  them  work  independently 
for  both,  ensuring  that  the  former  slaves  also  would  get  their 
own  share  of  the  profits.  Thus  in  a  sense,  this  tie  between 
patron  and  client  looks  like  a  partnership  in  a  business;  the 
patron  provided  capital  to  invest  and  all  sorts  of  legal  and 
financial  protection,  whereas  the  client  provided  his  skill  and 
labour  for  their  business. 
Having  examined  basic  features  of  patronage  rather  prevalent 
in  various  forms  and  roles  in  antiquity,  we  may  raise  a  question 
as  to  whether  it  was  a  system  which  really  served  the  poor  in  the 
73)  Hands,  Charities,  94. 
14)  Dill,  romad  Societjr,  118-9,267. 
75)  Dill,  Ronan  Societj,  119;  P.  Garnsey,  Social  Status  and  le 
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ancient  community.  To  answer  this  question,  notice  should  be 
taken  of  the  fact  that  patronage  was  also  based  on  the  principle 
of,  reciprocity,  the  typical  social  ethics  of  the  Graeco-Roman 
world  in  antiquity.?  This  means  that  it  was  not  unilateral 
goodness  toward  the  other,  but  the  exchange  of  something,  such 
as  legal  and  financial  provision  on  one  side  and  service  out  of 
gratitude  on  the  'other.  Therefore,  we  are  invited  to  conclude 
that'-  patronage  was  not  the  kind  of  benefaction  which  we  might 
expect  for  the  destitute  who  did  not  have  anything  to  return  for 
the  provision  offered  by  the  rich.  77) 
10.3.3  THE  MOTIVES  MD  THE  UNITS  of  EuERGETISK 
Here  what  should  be  borne  in  mind  is  that,  according  to  the 
historical  evidence,  such  benefaction  by  wealthy  citizens 
occurred  on  an  irregular  basis  in  the  cities  of  the  Roman  Empire. 
One  reason  for  this  is  that,  as  pointed  out  above,  benefaction 
did  not  originate  from  altruism  or  a  municipal  spirit,  but  from 
the  interests  of  the  wealthy. 
78)  Even  in  the  case  of  food  cri- 
76)  Stambaugh  i  Balch,  Social  Forld,  14;  Garnsec,  Social  Status,  189,218.  Cf.  Eisenstadt  &  Roniger, 
pitroas,  252-6. 
77)  Thus  Stambaugh  I  Balch,  Social  Forld,  64,  comment  an  this  point  as  follows:  'Charity  for  the  poor  and 
destitute,  who  could  not  offer  anything  in  exchange,  was  virtually  unknown". 
78)  With  regard  to  these  interests  of  the  wealthy,  we  ought  to  bear  one  thing  in  mind,  which  is  that  "fear 
of  famine  rather  than  famine  itself  was  enough  to  set  people  an  the  rampage,  as  in  57  BC  or  AD  51"  (Garnset, 
famine,  31).  This  aspect  being  considered,  we  may  suppose  that  at  times  of  famine  and  food  shortage,  people 
would  have  easily  made  an  appeal  to  rioting  and  plundering  the  properties  and  goods  of  the  rich,  So  in  order 
to  avoid  such  incidents,  in  other  words,  to  secure  their  properties  and  even  their  lives,  the  wealthy  citizens 
would  have  been  forced  to  contribute  for  the  benefit  of  the  poor  and  indigent  (cf.  Winter,  'Responses",  91-2). 
for  an  instance,  we  can  refer  to  an  incident  when  the  mob  assaulted  the  Emperor  Claudius  in  the  forum  in  51 
ID  at  a  time  of  food  shortage  (Suet.  Claud.  18). 
From  a  Marxist  perspective,  G.  B.  M.  De  Ste.  Croix  (the  Class  Struggle  in  the  Ancient  Creel  World,  from 
the  Archaic  Age  to  the  Arab  Conquests  (London:  Duckworth,  1981]),  also  asserts  this  point,  in  saying  that  "the 
Roman  political  system  facilitated  a  most  intense  and  ultimately  destructive  economic  exploitation  of  the  great 
nass  of  the  people,  whether  slave  or  free,  and  it  made  radical  reform  impossible,  the  result  was  that  the 
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s  es,  some  wealthy  people  are  known  to  have  attempted  to  profit 
by  hoarding  grain  in  their  barns  and  selling  it  later  at  a  higher 
price  than  usual,  or  exporting  it  abroad  with  a  high  premium,  and 
even  preventing  grain  from  being  imported  from  other  areas  to 
force  up  the  price  of  grain. 
71) 
A  principal  reason  for  refuting  the  idea  that  benefaction 
resulted  purely  from  altruism  is  because  on  most  occasions,  when 
benefactions  were  made  by  wealthy  citizens  or  kings,  benefactors 
would  have  been  given  honours80)  as  well  as  material  rewards.  It 
was  not  only  a  cultural  convention,  but  'a  law'  81)  that  the 
benefactor  expects  repayment, 
82  and  his  benefaction  can  be 
78)(...  continued) 
propertied  class,  the  men  of  real  wealth,  who  had  deliberately  created  this  system  for  their  own  benefit, 
drained  the  life-blood  from  their  world  and  thus  destroyed  Greco-Roman  civilisation  over  a  large  part  of  the 
empire"  (502). 
79)  Thus,  in  order  to  prevent  this  incident,  city  authorities  frequently  made  decrees  by  which  they  could 
execute  those  speculators  (Garnsec,  Pueiee,  16-18;  32-33). 
80)  One  of  the  powerful  and  essential  motives  of  benefaction  was  pbilotisia  or  pbilodozia  (love  of  honour 
or  glory),  that  is,  love  of  public  recognition,  which  was  expressed  in  forms  of  titles,  inscriptions,  statues, 
and  other  privileges  (lands,  (unties,  43,48;  Dill,  Romaa  Societl,  210,214,231). 
In  this  context,  what  should  not  be  disregarded  is  that  there  are  some  passages  in  Greek  literature  where 
motives  of  benefaction  are  revealed  not  always  to  be  self-centred.  Aristotle  and  Pliny  the  Younger  stated  an 
altruistic  aspect  of  benefaction; 
One  who  gives  to  the  wrong  people,  or  not  for  the  nobility  of  giving  but  from  some  other  motive,  Will 
not  be  called  liberal,  but  by  some  different  title;  nor  will  he  who  gives  with  pain,  for  be  would  prefer  the 
money  to  the  noble  deed,  which  is  not  the  mark  of  a  liberal  man"  (Aristotle,  l.!.  1120a). 
"I  as  also  well  aware  that  a  nobler  spirit  will  seek  the  reward  of  virtue  in  the  consciousness  of  it, 
rather  than  in  popular  opinion.....  at  the  time,  I  was  considering  the  general  interest  rather  than  my  own 
self-glorification  when  I  wished  the  purpose  and  effect  of  my  benefaction  to  be  known"  (Pliny  the  Younger,  Bp, 
Thus  it  should  not  be  said  absolutely  that  on  every  occasion  of  benefaction,  all  of  the  wealthy  tried 
to  obtain  honours  and  material  revards;  there  were  also  good  motives  for  benefaction  (cf.  Dill,  Ronge  Societj, 
232).  although  this  altruistic  aspect  of  benefaction  should  get  attention,  weightier  emphasis  should  be  laid 
on  the  fact  that  the  majority  of  the  material  dealing  with  benefaction  in  Greek-Roman  literature  illustrates 
the  self-centredness  of  benefaction,  as  has  been  argued  above. 
81)  Winter,  "Honouring",  90. 
82)  Seneca,  Beil.  2.11.6;  2.24.4;  Diodorus  Siculus,  1.70.6;  1.90.2-3;  11.58.4;  5.4.3;  cf.  38139.21,  - 
31.6.  'Geschenke  spielen  bei  laturrblkern  eine  grosse  Rolle,  aber  sie  erfolgen  niemals  ohne  die  Erwartung  einer 
Gegengabe"  (Bolkestein,  drzerpflege,  156).  Per  "die  Erwartung  der  Vergeltung"  in  Greece,  see  Bolkestein,  Armes- 
pflefe,  156-110,  and  for  that  of  Rote,  see  ibid.,  311-8. 10.  the  Practice  of  Becefaction  is  the  Craeco"Rozac  lorld  321 
viewed  as  a  loan.  83)  Seneca  endeavoured  to  correct  such  a  view, 
which  means  that  benefactors  should  not  necessarily  expect 
receiving  back.  84  This  leads  to  an  emphasis  on  the  attitude  of 
recipients  who,  according  to  Seneca,  should  regard  the  benefac- 
tion  as  a  debt,  85)  and  could  commit  a  sin  if  they  fail  to  repay 
the  benefit.  ")  Philo  also  stressed  that  the  beneficiaries  were 
commanded  to  repay  gratitude, 
87) 
and  Cicero  too  placed  emphasis 
on  the  great  importance  of  returning  gratitude.  88)  With  this 
practical  aspect  of  benefaction,  i.  e.,  reciprocity89)  in  view, 
it  seems  hardly  possible  to  believe  that  benefaction  originated 
from  concern  about  realistic  need  of  the  poor  and  destitute.  90) 
83)  Bev.  1.12.1;  1.1.3. 
84)  Bei.  1.1.9-10;  4.12.1-2;  cf.  Philo,  Dec.  167.  When  Seneca  was  asked  what  was  the  recompense  for  giving, 
he  stated  that  it  was  "bona  conscientia"  (Ben.  4.12.4). 
85)  Seneca,  lea.  1.4.3-5;  cf.  Dionlsius  of  Halicarnassus,  Antiq  Rom.  4.9.2-3;  4.10.5;  6.77.2;  8.49.1-2; 
Diadorns  Siculas,  13.26.3. 
86)  Seneca,  Bea.  1.1.13.  "Qni,  beneficiao  non  reddit,  oagis  peccat;  gei  non  dat  cities". 
*  81)  philo,  Dec.  165-7. 
88)  Cicero,  off.  1.47.  "Iullun  enim  officium  referenda  gratia  magis  necessarium  est'. 
This  concern  for  reciprocity  "affected  almost  every  relationship  in  the  life  of  the  upper  class, 
including  the  relationship  to  the  gods'  (S.  C.  Hott,  "The  Power  of  Giving  and  Receiving:  Reciprocity  in  Helle- 
nistic  Benevolence',  in  Current  Issues  is  Biblical  and  Patristic  Isterpretatioa  -  Studies  in  Bogor  of  K.  C. 
Teasel(ed.,  by  G.  T.  Hawthorne  (Grand  Rapids:  Eerdnans,  1915)>,  72).  On  this  ground,  Mott  considers  reciprocity 
"an  important  factor  binding  Graeco-Roman  society  together,  especially  vertically  between  units  possessing 
different  degrees  of  power"  (67).  Bence,  in  this  context,  it  would  be  rather  easily  understood  that  'Helleni- 
stic  benevolence  was  voluntary,  paternalistic,  and  made  little  penetration  into  the  lover  classes'  (72).  For 
store  detail  about  reciprocity  of  giving  which  was  pervasive  in  the  Graeco-Roman  World,  see  Hands,  Charities, 
cb.  3. 
89)  In  ancient  literature  we  can  find  that  various  sorts  of  reciprocity  prevailed  throughout  different 
classes  of  societies; 
1.  Between  gods  and  believers:  Diodorus  Siculus,  1.29.2;  5.4.3.;  5.67.5;  5.71.1;  5.77.4. 
2.  Between  kings  and  subjects:  Strabo,  Ceogr.  17.2.3;  Diadorns  Siculus,  5.83.3;  6.1.8;  11.26.6;  11.58.4; 
19.9.6;  37.6;  Dionrsius  of  Halicarnassus,  1ntiq  far.  2.10.1-2. 
3.  Between  cities  or  states:  Diodorus  Siculus,  13.26.3;  17.14.2;  17.81.1-2;  cf.  27.18.2. 
90)  among  those  most  in  need,  Winter  argues  that  'real'  widows  would  have  been  included  ("Providentiafor 
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Underlying  this  evidence,  there  would  be  the  Graeco-Roman  concept 
of  pity  (Greek-Uegp'oofivT;  Latin-misericordia),  which  can  be 
summarized  as  follows:  "Pity  is  appropriately  given  on  an 
exchange  basis  to  men  of  like  character,  and  not  to  those  who  are 
not  going  to  show  pity  in  return.  "91)  Thus  in  relation  to  this, 
Hands  argues  that  "in  general,  therefore,  the  conditions  of  the 
poor  were  little  ameliorated  by  the  rich,  "92)  although  the  poor 
were  benefitted  by  the  rich  to  a  limited  extent  by  way  of 
benefaction. 
10.4  CLUBS,  ASSOCIATIONS  AND  BURIAL  COLLEGES 
When  we  are  dealing  with  the  system  of  benefaction  in  the 
Graeco-Roman  world  which  played  a  crucial  role  in  keeping  the 
ancient  societies  running,  it  should  not  be  forgotten  that  it  is 
also  found  in  the  life  of  clubs  or  associations.  Thus  there 
occurs  a  need  to  discuss  this  side  of  benefaction  in  antiquity. 
As  we  have  seen  above,  the  ancient  world  seems  to  have 
existed  mainly  for  the  nobility,  because  all  the  socio-politico- 
economic  systems  of  the  ancient  communities  appear  to  have  run 
for  the  benefit  of  the  rich  and  those  in  power,  while  the  rest 
of  the  people  existed  to  keep  those  systems  going  smoothly  and 
conveniently.  But  as  time  went  on,  this  polarised  situation 
changed  gradually,  because  there  appeared  professional  merchants 
and  artisans  whose  economic  power  grew  gradually, 
93) 
so  that 
their  existence  was  not  in  the  least  to  be  ignored  by  the 
91)  Hands,  Chuities,  80. 
92)  Ibid.,  76. 
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nobility.  Although  they  had  some  degree  of  wealth  and  were  to 
some  extent  in  control  of  financial  markets,  yet  they  were  still 
totally  isolated  from  any  political  power,  and  were  not  allowed 
to  entertain  themselves  in  a  social  atmosphere  like  the  nobility. 
Thus  initially  from  the  purpose  of  social  intercourse,  94)  those 
who  were  engaged  in  the  same  professions  began  to  gather  in 
certain  places  in  order  to  have  social  events  such  as  the  common 
meals  for  their  entertainment, 
95)  because  "individually  weak  and 
despised,  they  might,  by  union,  gain  a  sense  o.  f  collective 
dignity  and  strength".  96) 
Therefore,  different  kinds  of  occupations  throughout  the 
Graeco-Roman  world,  such  as  shippers,  porters,  bakers,  carpenters 
etc, 
97)  begot  a  variety  of  clubs  of  which  we  can  see  evidence 
from  the  extant  inscriptions.  Although  one  of  the  main  goals  of 
those  clubs  or  associations  is  social  conviviality  amongst  the 
members, 
98)  it  is  another  object  that  attracts  our  attention  in 
particular,  that  is,  clubs  existed  to  ensure  proper  and  decent 
burial  after  death.  99)  In  antiquity  "a  place  for  burial  was  a 
coveted  possession",  so  that  it  was  available  only  to  the 
94)  MacMullen,  Relations,  77,  puts  this  notion  as  "pure  comradeship". 
9S)  For  this  reason,  these  clubs  in  the  Graeco-Roman  world  should  not  be  considered  as  identical  to  guilds 
in  the  sedieval  ages  or  trade  unions  in  our  days  whose  main  object  is  to  protect  their  professional  interest 
fron  outsiders.  Cf.  MacMullen,  Relations,  75;  Meeks,  Urban  Christians,  31;  Finley,  Ancient  Economy,  81,138, 
194n57. 
96)  Dill,  loran  Society,  256;  of.  253. 
97)  These  are  just  a  fraction  of  the  whole  range  of  occupations  which  were  present  in  the  ancient 
societies.  MacMullen,  Relations,  73,  shows  as  more  lists  of  the  variety  of  professions  in  the  ancient  economy. 
98)  Dill,  loran  Society,  268;  Meeks,  Urban  Christians,  79;  Nora!  Aorld,  113. 
99)  Dill,  loran  Society,  259-260;  MacMullen,  Relations,  79;  Meeks,  Was  Christians,  32,78,162. 10.  the  Practice  of  Benefaction  is  the  Craeco-Roman  1orld  324 
affluent  and  mighty  in  the  communities. 
100)  It  seems  common  to 
all  human  beings  to  desire  a  decent  burial,  and  this  concern  more 
keenly  affected  the  poorer  people  because  they  did  not  want  to 
be  abandoned  disgracefully.  Thus  alongside  the  social  clubs  we 
mentioned  earlier,  in  most  urban  parts  of  the  Graeco-Roman  Empire 
this  kind  of  a  burial  club,  collegia  tenuiorum,  was  very  popular 
amongst  the  poor  irrespective  of  their  occupations. 
101) 
These  burial  clubs  were  more  readily  tolerated  by  the  Roman 
authorities  who  from  time  to  time  suppressed  professional  clubs 
because  of  "the  potential  of  even  the  most  social  group  to  take 
on  a  political  coloring". 
102) 
In  the  matter  of  the  clubs'  management,  the  professional 
associations  including  the  burial  clubs  were  run  by  means  of 
certain  rules  and  regulations  fixed  by  the  needs  of  individual 
groups.  It  was  known,  however,  as  a  common  rule  that  they  imposed 
an  entry  fee  and  a  monthly  membership  fee  on  their  members,  and 
gained  also  extra  income,  such  as  fines  from  those  who  breached 
the  rules.  In  the  case  of  the  burial  clubs,  however,  these  fees 
and  fines  were  known  to  be  minimal  in  order  to  give  access  to  the 
poor  people  who  were  placed  at  the  very  bottom  of  society.  In 
relation  to  this  point,  Stambaugh  &  Balch  make  a  note  regarding 
the  poorest  who  could  not  afford  to  pay  even  such  small  member- 
ship  fees,  i.  e.,  beggars:  "Individuals  who  were  too  poor  to  be 
100)  Dill,  lozad  Society,  259.  'It  is  clear  that  many  of  the  purely  industrial  colleges,  composed  as  they 
were  of  poor  people  abo  found  it  impossible  to  purchase  a  separate  burial-place,  and  not  easy,  unaided,  to  bear 
the  expense  of  the  last  rites,  at  once  consulted  their  convenience,  and  gratified  the  sentiment  of  fraternity, 
by  arranging  for  a  common  place  of  interment'  (ibid.,  263). 
101)  Bands,  Charities,  60;  Meeks,  Iore!  Roth,  d113. 
102)  Stambaugh  $  Balch,  Social  Aorld,  125;  cf.  127;  Dili,  1omaa  Society,  254;  Heels,  Noel  Norld,  113. 10.  the  Practice  of  Becefactioa  in  the  Craeco-Rozu  Norld  325 
able  to  afford  even  that  were  simply  carted  to  a  common  paupers' 
grave  and  dumped  into  it  without  any  proper  ceremony",  103) 
1  -1  Although  these  clubs  and  associations  in  general  relied  upon 
their  resources  of  fees,  they  also  rather  heavily  counted  on'the 
generosity  of  the  wealthy  whose  contributions  would  be  vital  to 
the  welfare  of  the  clubs,  for  it  was  not  always  easy  for  them  to 
manage  to  attain  one  of  their  aims,  i.  e.,  social  entertainment 
amongst  the  members,  especially  in  the  poor  clubs,  such  as  the 
burial  clubs. 
'")  Thus  the  clubs  elected  wealthy  or  influential 
persons  in  the  communities  where  they  lived  and  worked  as  their 
patrons  along  with  patron  gods  as  well,  and  expected  them  to 
present  food  and  money  to  the  clubs  liberally  and  to  provide  them 
with  certain  places  where  the  members  were  able  to  meet  together 
for  monthly  assembly  or  the  common  meals10S)  on  the  festive 
days.  106)  There  is  a  quantity  of  inscriptional  evidence  for  this 
benevolence  of  the  patrons  towards  their  client  clubs  and 
associations,  because  it  became  a  rule  as  we  have  examined 
earlier  that  in  response  to  the  benefaction  made  by  their  patrons 
those  clubs  involved  almost  always  erected  inscriptions  to  give 
honour  and  gratitude  to  their  patrons  or  benefactors.  107) 
103)  Stambaugh  I  Salch,  Social  Aorld,  125.  Cf.  8sler,  Conaaftl,  177. 
18ýý  Stanbaugb  i  Balch,  Sociil  Aorld,  126;  Meeks,  Urban  Christians,  78. 
105)  Dill,  Somas  Society,  267. 
106)  The  following  are  typical  occasions  for  clubs'  gatherings:  "the  anniversary  of  the  foundation,  the 
birthday  of  founders  or  benefactors,  the  feast  of  the  patron  deity,  the  birthday  of  the  emperor,  these  and  the 
like  occasions  furnished  legal  pretests  for  meetings  of  the  society,  when  the  members  might  have  a  meal 
together,  and  when  the  conversation  would  not  always  be  confined  to  the  funerary  business  of  the  college" 
(Dill,  Romaa  Societj,  259). 
107)  lands,  Charities,  36:  "Indeed,  the  very  title  of  benefactor/euerg'etes  was  itself  philanthropos,  since 
it  did  not  simply  state  a  fact  but  conferred  a  status,  indicating  that  the  person  on  whom  it  was  conferred  was 
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Having  examined  the  aspects  of  the  clubs'  life  in  the 
Graeco-Roman  world  on  the  whole,  we  may  now  raise  a  question  as 
to  whether  those  benefactions  made  available  to  the  poor  associ- 
ations  by  the  wealthy  patrons  are  really  to  be  considered  as 
charitable  in  nature  and  in  terms  of  purpose.  The  answer  to  this 
question  appears  to  lie  in  the  fact  that  the  money  or  food  which 
patrons  gave  away  to  the  client  clubs  was  unequally  distributed 
amongst  the  members  according  to  their  rank  which  was  intended 
to  be  kept  even  among  the  club  members.  Dill  made  a  good  comment 
on  this  point: 
"In  the  ht.  nblest  of  these  colleges,  the  distribution  of  good  fare  and 
money  is  not  according  to  the  net  s  of  the  me  Uers,  +  but  regulated  by 
their  social  and  official  rank".  °º 
In  addition  to  this  inequality  of  distribution,  we  should  also 
take  notice  of  the  motives  of  benevolence  made  by  wealthy 
patrons,  which  was  also  succinctly  summarised  by  Dill: 
"The  donations  or  bequests  of  rich  patrons  seem  to  have  had  chiefly  two 
objects  in  view,  the  cannemoratilc  of  the  dead  and  the  provision  for 
social  and  convivial  enjoyment". 
'M 
C, 
By  and  large  the  donations  were  made  by  wealthy  patrons,  not 
primarily  out  of  their  pure  and  sincere  sympathy  towards  the  poor 
but  for  their  own  interest  and  purposes,  such  as  the  commemora- 
107)(...  continued) 
in  credit,  as  it  'ere,  in  respect  of  the  balance  of  friendly  acts.  In  this  sense  it  was  true  that  the  classical 
benefactor,  by  virtue  of  his  Ter1  title,  had  his  reward"  (cf.  ibid.,  52,79).  !  leeks,  Urban  Christians,  78; 
Stambaugh  &  Balch,  Social  Forld,  125. 
108)  Dill,  Romas  Societj,  282;  cf.  278-9;  Meeks,  Urban  Christians,  68;  G.  Theißens  "Soziale  Integration 
und  sakraaentales  Handeln",  in  Stadien  :  or  Sortologie  des  Orchristeatams  (Tubingen;  J.  C.  B.  Mohr,  1979),  291-2. 
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ti  on  of  the  dead  who  were  possibly  husbands  or  wives  of  the 
patrons, 
110)  or  the  birthdays  of  the  founders  or  their  rela- 
tives,  as  we  have  pointed  out  above.  111)  Nonetheless,  it  should 
not=be  neglected  that  although  selfish  motives  induced  wealthy 
people  to  distribute  their  wealth,  yet  this  support  was  not  in 
the  least  insignificant  to  the  poor,  however  small  it  might  have 
been.  To  those  who  did  not  know  where  the  next  meal  would  come 
from,  there  is  no  doubt  that  even  a  sprinkling  of  food  and  money 
bestowed  by  the  rich  must  have  been  very  greatly  appreciated. 
10.5  CO  AL  LMIG 
Now  in  this  section,  we  will  discuss  another  system  of 
financial  support  intended  for  the  poor,  which  was  also  available 
at  times  contemporary  to  Luke.  This  is  the  community  of  goods  or 
communal  living  exercised  by  the  Qumran  community  and  the  commu- 
nities  of  the  Essenes  in  Palestine.  Previous  exploration  of  this 
aspect  has  showed  us  that  the  Qumran  Community  had  kept  a  sort 
of  community  of  goods,  making  a  common  fund  and  practising  a 
common  meal  among  the  members. 
112) 
Here  our  concern  is  about  whether  or  not  the  community  of 
goods  kept  at  Qumran  had  a  charitable  purpose  towards  the  poor 
and  indigent.  We  may  answer  this  question  by  pointing  out  one  of 
110)  Ibid.,  262. 
111)  Dill,  Ioraa  Society,  268,277.  Esler,  Connuaity,  176,  also  draws  the  same  conclusion  relying  on  the 
thesis  of  Waltzing  that  "frog  a  careful  survey  of  the  evidence  Waltzing  has  shown,  noreover,  that  neither  the 
professional  nor  the  burial  colleg-  a  had  a  charitable  purpose;  it  was  not  their  practice  to  come  to  the  aid 
of  sick  or  indigent  members". 
112)  Pere  we  may  also  include  the  Therapeutae,  the  Egyptian  contemplative  sect.  for  a  link  between 
Therapeutae,  Essenes  and  Quinn,  asee  C.  Vernes,  "Esseats  -The  rapeatae-Qumran",  DorbaQ  Ocirerslty  Journal,  21 
(1960),  97-115;  Schierer,  9tatorr,  2:  593-7. A  the  Practice  of  lerefactioa  is  tie  Craeco-Romac  lorld  328 
the  differences  between  the  Qumran  Community  and  the  Jerusalem 
Community,  which  we  have  noticed  earlier  while  dealing  with  the 
systems  of  the  common  fund  and  the  common  meal.  That  is  the 
motive  for  creating  such  systems;  while  at  Qumran  it  was  a  means 
of  maintaining  its  communal  life  in  an  isolated  place  in  order 
to  protect  the  community  from  the  outside  world  which  they 
believed  was  corrupt  and  immoral,  it  was  loving  care  on  behalf 
of  the  poor  in  the  Jerusalem  Community. 
It  may  be  true  that  among  the  members  of  the  Qumran  sect 
there  would  not  have  been  the  poor,  because  they  are  known  to 
have  shared  everything  in  common  with  each  other  after  being 
admitted  into  full  membership  of  the  community.  It  means  that  the 
poor  may  have  been  well  taken  care  of  if  they  were  allowed  to  get 
into  it.  Nonetheless,  no  explicit  motivation  of  almsgiving  is 
revealed  in  relation  to  the  Qumran  sect.  Rather,  the  motif  of 
almsgiving  is  to  be  found  in  the  communities  of  the  Essenes  as 
recorded  in  the  Damascus  Rule  (CD),  XIV,  12-16: 
"They  shall  place  the  earnings  of  at  least  two  days  out  of  every  month 
into  the  hands  of  the  Guardian  and  the  Judges,  and  from  it  they  shall 
give  to  the  fatherless,  and  from  it  they  shall  succour  the  poor  and  the 
needy,  the  aged  sick  and  the  homeless,  the  captive  taken  by  a  foreign 
people,  tqg3)virgin  with  no  near  kin,  and  the  maid  for  whom  no  man 
cares... 
Thus  it  is  believed  that  instead  of  the  communal  living 
which  its  brethren  community  kept  with  determination  for  the  sake 
of  purity,  the  town  sects  appear  to  have  kept  faithfully  the 
traditional  practice  of  almsgiving  towards  the  poor  and  needy 
which  was  dictated  in  the  law  by  God  and  handed  down  to  the 
113)  Oeroes,  Scrolls,  98;  cf.  1S. 10.  the  Practice  of  deeefacticc  is  the  Craeco-Romaa  porid  329 
generations  to  come  through  history. 
In  this  context,  there  is  a  point  of  significance  to  which 
we  need  to  draw  our  attention.  In  Acts  there  occurs  just  one 
single  incident  of  almsgiving  which  the  Jerusalem  Christian 
Community  put  into  practice,  that  is,  the  distribution  of  the 
dole  to  the  poor  widows  (Acts  6.1f.  ).  However,  among  many 
exhortations  to  almsgiving  made  by  Jesus  in  Luke's  Gospel,  there 
is  no  explicit  reference  to  the  widow,  whereas  the  blind, 
crippled,  and  lepers  are  singled  out  as  beneficiaries  to  be  given 
alms.  What  this  fact  reveals  is  that  in  the  matter  of  almsgiving, 
the  Early  Church  at  Jerusalem  seems  to  have  followed  the  tradi- 
tion  of  Judaism,  just  as  they  did  in  other  areas,  such  as  prayer 
and  worship  in  the  temple  or  synagogues  (Acts  3.1f.;  13.13f.; 
14.1f.  ). 
10.6  ALMSGIVIJG  IU  JUDAISM 
Now  in  bearing  the  above  in  mind,  we  should  take  into 
account  the  practice  of  almsgiving  in  Judaism,  for  there  is  no 
doubt  that  the  Christian  system  of  almsgiving  was  originally 
derived  from  its  predecessor,  and  to  a  great  extent  affected  by 
it,  although  there  were  some  substantial  differences  between 
them.  Thus,  in  what  follows,  we  will  discuss  briefly  the  essence 
and  practice  of  almsgiving  in  Judaism,  and  then  we  will  compare 
the  benefaction  system  of  the  Graeco-Roman  world  described  above 
at  length. 
The  origin  of  almsgiving  in  Judaism  is  theologically  founded 
on  the  Exodus  of  the  Israelites  from  Egypt.  In  the  Scriptures, 
God  is  represented  as  frequently  reminding  the  Israelites  of  this 10.  tie  Practice  of  Beaefactim  is  tie  Graeco-Roman  Aorld  330 
unique  event,  when  He  gave  them  the  divine  commandments  on  behalf 
of:  the  widows,  orphans,  and  strangers114)  who  represented  the 
lower  orders  of  society  throughout  the  history  of  Israel  (Deut 
14.28-29;  26.12).  115) 
￿,. 
We  can  enumerate  several  organized  systems  of  relief  or 
almsgiving  directed  specifically  to  the  well-being  of  the  poor 
and  destitute  both  in  the  Torah  and  in  the  Mishnah.  116)  To  begin 
with,  there  is  the  prescription  of  the  second  tithe  for  the  poor 
in  the  third  and  sixth  year  of  every  sabbatical  cycle.  117)  A 
second  edict  is  related  to  the  Sabbath  law  on  cultivation  of 
crops,  by  which  God  commanded  the  Israelite  to  let  the  land  l'ie 
unploughed  and  unused  during  the  seventh  year,  so  that  the  poor 
might  get  food  from  it  (Ex  23.10-11).  A  third  edict  concerns  the 
regulations  about  the  harvest  which  enabled  the  poor  to  claim 
"the  three  customary  rights"  which  served  to  relieve  them  from 
hunger  and  starvation-118)  A  fourth  edict  is  found  in  the 
decrees  of  the  Year  of  Jubi  l  ee. 
119)  If  anyone  who  was  impover- 
ished  had  been  forced  to  part  with  his  inheritance,  he  could 
114)  Dent  24.17-18;  10.18-20;  27.19;  Ex.  22.21-27. 
115)  cf.  L.  J.  Hoppe,  Being  Poor  (Ailnington:  Michael  Glazier,  1987),  5-13. 
116)  J.  jerenias  (Jerusalem  is  rime  of  Jesus  [London:  SCH,  1969]),  132,  calls  this  relief  "public 
charities",  which  he  distinguishes  from  private  charities  made  occasionally  by  individuals. 
117)  Dent  14.28-29;  26.12-15.  V  Peal  8.2-9;  X.  Sbebißtl,  5.6,9,10.  For  a  further  explanation  of  this, 
see  1.  Brooks,  Support  the  Poor  io  the  Nishaaic  Lav  of  Agriculture:  fractate  Peah  (Chico,  Calif.:  Scholars 
press,  1983),  139-156.  Cf.  B.  P.  Sanders,  lavish  Lae  from  Jesus  to  the  11ishnal  (London:  SCM,  1990),  236-7. 
118)  The  regulations  are  as  follows:  '(1)  the  harvesters  were  not  to  pick  individual  heads  of  grain  or 
grapes  fallen  to  the  ground;  (2)  they  were  not  to  go  back  and  harvest  the  field  or  the  tree  again,  picking  the 
forgotten  sheaf  or  branch;  (3)  they  were  not  to  harvest  the  field  completely,  but  to  leave  a  corner"  (Hamel, 
Porert!,  217).  A  full  commentary  on  these  regulations  is  preserved  in  N.  Ptah.  For  exposition  of  N.  Peal,  see 
R.  Brooks'  Support  for  the  Poor  is  the  Nisbaaic  Lair  of  Agriculture:  Tractate  Peal.  Cf.  Jeremias,  Jerusalem, 
132. 
119)  For  more  detail,  see  Jeremias,  Jerusalem,  110-1;  314. 10.  tie  Practice  of  Beaefactioa  is  the  Craeco-Roman  vorld  331 
reclaim  it  in  the  Year  of  Jubilee  (Lev  25.25-28).  Also,  among 
Israelites  usury  was  forbidden  for  the  sake  of  the  poor,  so  that 
the  poor  were  to  borrow  money  at  no  cost,  when  needed  (Lev  25.35- 
38;  cf.  Deut  15.7-8).  A  fifth  edict  concerns  slavery  among 
Israelites  (Lev  25.39-55);  if  an  impoverished  Israelite  should 
sell  himself  into  slavery,  he  might  have  expected  more  favourable 
terms  than  the  non-Israelite,  and  he  was  also  entitled  by  the  law 
to  go  free  at  the  Jubilee.  This  is  another  exemplary  case  of  a 
divine  commandment  for  the  benefit  of  the  poor.  All  these  edicts 
referred  to  above  can  be  described  as  forms  of  benevolence  for 
the  poor  in  one  way  and  another. 
120) 
Apart  from  these  biblical  regulations  made  in  favour  of  the 
poor,  there  was  also  a  tradition  of  public  charity  available  to 
the  poor  in  the  Jewish  community.  In  fact  there  were  "two 
community-wide  charitable  institutions"  which  were  particularly 
intended  for  the  poor  and  indigent  in  the  Jewish  community;  121) 
one  is  71111)11,  plate  or  soup-kitchens,  and  the  other  is  l917,  the 
communal  fund.  122)  As  the  titles  show,  the  goals  of  the  two 
institutions  were  different.  '1M11  is  a  prescription  for  short- 
term  needs,  and  was  collected  to  help  the  poor  "in  immediate  need 
of  sustenance",  providing  them  a  single  daily  meal.  123)  In  this 
sense  it  was  normally  made  available  especially  for  the  poor 
120)  Besides  the  above  edicts,  to  can  note  many  other  passages  in  the  old  Testament  referring  to  explicit 
concern  about  the  poor  and  indigent  (Ps  94.6;  112.9;  Is  1.11,23;  10.2;  Ink  22.7;  Zech  7.10;  der  5.28;  Prov 
11.24;  19.17;  22.9,,  28.27;  Eccles  11.1). 
121)  Brooks,  trachte  Peal,  147. 
122)  X.  Peal,  8.7.  Jeremias'  rendering  of  if  p  as  "poor-basket"  tight  be  misleading  (Jeremias,  Jerusalem, 
131).  Cf.  Scbdrer,  Bistoq,  2:  431. 
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travellers.  On  the  contrary,  i1317  is  a  prescription  for  long-term 
needs,  and  was  created  to  support  the  local  poor  only  on  a  weekly 
basis.  So  there  were  certain  rules  to  determine  who  was  eligible 
to  claim  this  benefit.  124)  It  is  clear  that  behind  these 
detailed  regulations  lies  the  caring  concern  of  the  community  for 
the  poor  who  could  not  provide  for  themselves.  125) 
Thus,  if  we  take  these  edicts  and  traditions  into  consider- 
ation  together,  it  is  clear  that  almsgiving  is  rooted  deeply  in 
Judaism  from  its  beginning.  In  other  words,  poor  people  in  the 
Judaic  society  were  not  wholly  despised  and  neglected,  but 
remembered  throughout  its  history  (Deut  15.11).  Accordingly, 
almsgiving  was  regarded  later  in  Judaism  as  one  of  the  three 
pillars  of  the  world,  along  with  the  Torah  and  the  Temple 
s  ervice, 
126)  and  the  concern  for  the  poor  was  still  maintained 
in  later  Judaism,  of  which  evidence  we  may  recall  the  Tractate 
Peah,  and  the  Tractate  Maaserot.  127) 
There  is  one  further  thing  which  needs  to  be  discussed  in 
this  connection.  Throughout  its  history,  the  Jewish  people  seem 
to  have  been  faithful  to  keep  those  rules,  but  their  ardent 
enthusiasm  to  keep  those  regulations  in  a  meticulous  manner  seems 
to  lead  to  the  notion  that  almsgiving  could  be  identified  with 
124)  See  tosefta  Peak,  4.9  (Brooks,  fractate  Feil,  148). 
12S)  Jeremias'  comparison  of  these  charity  institutions  of  the  Jewish  community  Nhich,  he  regards,  provided 
food  and  clothing  with  the  common  meal  held  by  the  Early  Church  at  Jerusalem  attracts  our  attention:  'there 
can  be  no  doubt  therefore  that  these  arrangements  served  as  a  model  for  the  primitive  Church  ...  the  fellowship 
meal  that  was  held  daily  by  the  Christian  community,  entailed  of  itself  a  daily  distribution  of  aid  for  its 
poor  members'  (Jerusalem,  131). 
126)  Ibotb,  1.2. 
127)  for  a  commentary  on  this  tractate,  see  Martin  S.  Jaffee's  Nishrab's  lbeolog  of  fitbiag:  d  Stadt  of 
tractate  Xaaserot  (Chico,  Calif.:  Scholars  Press,  1981). 10.  The  Practice  of  9evefaction  is  the  Craeco-Romaa  iorld  333 
'righteousness'  itself:  "Charity  and  righteous  deeds  outweigh  all 
other  commandments  in  the  Torah".  118)  Thus  in  this  sense  we 
might  reckon  that  for  the  people  of  Judaism  almsgiving  was  a  sort 
of  religious  act  which  came  out  of  religious  enthusiasm  rather 
than  simply  sympathy  towards  the  poor  and  needy.  129) 
Now  it  is  time  to  compare  the  system  of  almsgiving  of 
-  Judaism  with  that  of  Graeco-Roman  society,  in  disclosing  notice- 
able  differences  between  them. 
First  of  all,  the  object  to  which  alms  were  given  is  differ- 
ent.  In  the  case  of  Judaism,  alms  are  supposed  to  be  bestowed  on 
the  real  poor  and  needy,  whereas  in  Graeco-Roman  society  finan- 
cial  support  was  directed  not  to  the  poor  as  such,  but  to  one's 
friends  and  fellow-citizens,  whatever  their  economic  status,  who 
would  be  able  to  repay  in  return,  as  described  above.  Thus,  as 
the  concept  of  pity  in  that  society  shows,  the  poor  were  not 
singled  out  in  distributing  alms,  so  in  this  sense  it  would  be 
no  exaggeration-,  to  claim  that  almsgiving  in  the  proper  sense  of 
the  word  did  not  exist  in  Graeco-Roman  society. 
A  second  discrepancy  that  can  be  observed  is  related  to 
compensation.  Remuneration  of  almsgiving  in  Judaism  is  expected 
to  come  from  cod  in  this  world  or  in  the  world  to  come,  but  not 
128)  fosefta  Peal,  4.19.  Bor  i  comment  on  this  subject,  see  Brooks,  Tract  ate  Peab,  155.  Cf.  Sanders,  Jcrisb 
Lar,  11.  With  regard  to  this  aspect,  B.  S.  Russell  (Proe  full  Judalsa  to  Early  Church  (London:  SCX,  1986)), 
61-2,  also  makes  a  interesting  note:  'It  is  of  interest  to  observe  that  as  early  as  Ben  Sira  (c.  180  BC),  the 
Greek  word  11elpoodvl,  which  is  used  seventeen  times  in  the  Septuagint  to  translate  the  Hebrew  word  sedagab 
meaning  'righteousness'  is  used  with  the  meaning,  'almsgiving'". 
129)  There  are  several  passages  in  the  Apocrypha  which  imply  this: 
Tob  4.11:  "for  all  who  practise  it  charity  is  an  excellent  offering  in  the  presence  of  the  Nast  High". 
Tab  12.8:  "prayer  is  good  when  accompanied  by  fasting,  almsgiving,  and  righteousness". 
Tab  12.9:  "for  almsgiving  delivers  from  death,  and  it  will  purge  away  every  sin". 
Sir  3.30:  "Water  extinguishes  a  blazing  fire:  so  almsgiving  atones  for  sin".  Sir  29.12:  "Store  up  almsgiving  in  your  treasury,  and  it  will  rescue  you  from  all  affliction". 10.  The  Prectice  of  9eeefaction  is  tie  Craeca-Rocaa  porid  334 
from  recipients.  The  general  import  of  the  recompense  for 
almsgiving  in  Judaism  which  can  be  drawn  from  Prov  19.17  is  that 
the  giver  should  expect  his  reward  from  God  rather  than  from  his 
beneficiaries,  because  there  was  little  that  the  poor  could  do 
in  return  for  the  alms  bestowed  on  them.  But  in  Graeco-Roman 
society,  the  reward  for  almsgiving  is  supposed  to  come  directly 
from  beneficiaries  in  a  tangible  and  immediate  form,  which 
constituted  the  principle  of  reciprocity,  the  principle  which 
underlay  all  transactions  and  relations  among  citizens. 
From  this  comparison,  we  can  observe  clearly  that  the  scheme 
of  almsgiving  in  Judaism  differed  strikingly  from  that  of  Graeco- 
Roman  society.  It  paved  the  way  for  the  Christian  scheme  of 
almsgiving,  for  the  latter  is  seen  to  have  owed  the  quintessence 
of  its  practice  to  the  former. 
10.7  CONCLUSION  :  LUKE  ALMSGIV  IXG  IN  ITS  SOCIAL  CON= 
Thus  far  we  have  dealt  with  various  types  of  benefaction 
systems  which  were  to  be  found  in  the  Graeco-Roman  society  around 
1  AD,  such  as  state  schemes  of  benefaction,  private  benefaction 
to  city  or  community,  and  the  roles  of  club  and  burial  societies 
in  particular.  We  have  also  looked  into  the  motives  of  such 
benefactions  as  well  as  their  limitations. 
From  this  examination,  we  have  found  that  in  the  social  and 
historical  context  of  Luke's  community,  i.  e.,  the  Graeco-Roman 
Empire  in  the  first  century  AD,  although  famine  itself  did  not 
occur  so  often,  food  shortages  resulting  from  crop  failure,  war 
and  epidemics,  were  known  to  be  frequent.  In  cases  of  real 
necessity,  the  poor  in  the  community  were  helpless  and  starved 10.  rye  Prictlce  of  Benefaction  is  the  Craeco"Roman  Norld  335 
to  death  unless  the  rich  helped  them  in  contributing  grain  and 
money.  But  such  help  from  wealthy  citizens  could  hardly  be 
expected  to  happen  frequently,  because  they  pursued  their  own 
benefits  and'interests,  and  the  Roman  officials  in  the  provinces 
intervened  only  on  rare  occasions.  Meanwhile,  during  normal 
situations  in  which  no  natural  calamity  occurred,  wealthy 
individuals  offered  financial  support  to  clubs  or  associations 
in  which  they  were  involved  as  patron,  but  the  motives  of  such 
financial  contribution  are  also  more  or  less  the  same  as  those 
of  other  benefactions  to  be  noticed  in  Graeco-Roman  society.  To 
put  it  simply,  we  can  state  that  the  very  subsistence  of  a 
community  in  that  time  depended  heavily  upon  the  wealthy,  for 
without  their  help  and  cooperation  a  vast  majority  of  the 
populace  were  threatened  with  death.  Thus  the  problem  was  on  the 
part  of  the  rich,  which  means  that  the  roles  which  they  would 
have  played  in  ancient  society  seem  to  have  been  more  significant 
than  ever. 
,  Apart  from  these  systems  of  benefaction,  the  practice  that 
was  exercised  by  the  communities  of  the  Essenes  arrests  our 
attention,  because  the  members  of  those  communities  who  were  able 
to  earn  their  living  were  supposed  to  help  orphans,  widows,  the 
elderly  and  the  homeless  with  their  means  of  a  small  amount  which 
they  had  to  set  aside  every  month.  This  practice  made  by  the 
communities  of  the  Essenes  reminds  us  of  the  Jewish  concept  of 
almsgiving  for  which  God  was  seen  as  declaring  himself  the  father 
of  such  indigent  people'. 
After  we  have  noticed  these  findings,  it  is  time  to  point 
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and  various  kinds  of  benefaction  or  almsgiving  systems  found  in 
the  Graeco-Roman  society  contemporary  with  Luke.  In  general, 
benefaction  systems  that  existed  in  the  Graeco-Roman  society  were 
based  on  reciprocity,  so  that  it  can  be  said  that  in  an  absolute 
sense,  there  was  no  benefaction  designed  especially  for  the  poor 
that  came  out  of  pure  altruism.  Meanwhile,  it  would  seem  that 
Jewish  society  including  the  communities  of  the  Essenes  can  be 
referred  to  as  one  which  practised  almsgiving  without  the  spirit 
of  reciprocity. 
This  point  we  have  discovered  here  may  be  sharpened  when  we 
are  reminded  of  the  radical  nature  of  Luke's  idea  of  almsgiving. 
In  many  places  in  Luke-Acts,  130)  those  who  have  means  are  urged 
to  part  with  their  material  possessions,  to  sell  them  and  to 
distribute  their  proceeds  to  the  poor,  but  unlike  other  benefac- 
tors  of  the  Graeco-Roman  society,  they  are  discouraged  from 
anticipating  any  reward  from  their  recipients  on  earth.  131) 
Thus  this  Lukan  notion  of  almsgiving,  unparalleled  with 
other  systems  of  benefaction  at  his  times,  enables  us  to  claim 
that  Luke's  exhortation  of  almsgiving  towards  the  wealthy  was  so 
radical  as  to  surprise  the  rich  members  of  his  community. 
However,  it  seems  reasonable  for  Luke  to  have  given  the  rich  such 
alarming  advice  when  it  was  the  case  that  Luke  realised  there  was 
an  enormous  gap  between  the  rich  and  the  poor  in  terms  of  socio- 
economic  conditions,  and  found  the  poor  suffering  from  hunger  and 
facing  starvation  as  their  daily  routine.  Hence,  Luke's  particu- 
lar  concern  about  the  rich  attached  to  his  sympathy  towards  the 
130)  for  instance,  Lk  11.41;  12.33;  18.22.  Cf.  Lk  3.11;  6.38;  14.33;  16.9;  ec  20.35. 
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poor  appears  very  reasonable,  and  along  with  this  we  are  able  to 
state  that  Luke  wanted  to  remind  the  rich  members  of  his  commu- 
nity  of  their  identity  as  steward  before  God,  the  master  who 
entrusted  them  with  wealth  and  property. 
In  this  context,  there  is  one  thing  that  should  be  remem- 
bered;  against  the  ethics  of  reciprocity  prevalent  at  the  society 
contemporaneous  with  Luke,  Luke  appears  to  have  advised  his 
congregation  that  the  boundary  of  their  almsgiving  should  not  be 
restricted  within  the  community,  but  extend  beyond  it,  regardless 
of  their  membership  of  the  Christian  community,  out  of  genuine 
Christian  love  towards  the  poor  and  needy  (cf.  Lk  6.27-38;  14.13, 
21-23;  Ac  9.41). 338 
CHAPTER  11.  CONCLUSION 
We  began  our  thesis  from  having  seen  the  results  of  several 
previous  works  that  have  been  done  in  the  area  of  the  theme  of 
wealth  and  poverty  in  Luke's  theology  over  the  last  two  decades, 
and  found  them  unsatisfactory  in  solving  the  problems  we  have  in 
Luke-Acts,  which  are  derived  from  an  attempt  to  relate  wealth  to 
discipleship  in  Luke's  theology:  i)  Does  Luke  have  in  mind  two 
types  of  disciples?  ii)  Is  a  total  surrender  of  possessions 
required  of  all  or  just  the  Twelve?  What  might  Luke  mean  by  such 
a  total  surrender?  iii)  In  discussing  the  relationship  of  wealth 
and  discipleship,  is  the  'discipleship'  metaphor  sufficient,  or 
are  there  other  terms  /  metaphors  to  help  us  understand  Luke?  iv) 
Does  Luke  have  any  specific  emphasis  in  the  practical  considera- 
tions  of  how  wealth  is  to  be  employed? 
As  the  first  step  to  proceed  with  our  thesis,  we  have 
explored  the  Sitz  im  Leben  of  Luke-Acts,  and  gleaned  the  results 
that  Luke's  community  would  have  been  located  in  an  urban  setting 
steeped  in  the  Hellenistic  culture  somewhere  in  the  Roman  East 
around  the  end  of  the  first  century  A.  D.,  and  its  members  would 
have  consisted  of  Gentiles  in  terms  of  their  ethnic 
background,  and  in  view  of  their  socio-economic  status,  the  rich 
and  the  poor  who  represented  both  extreme  ends  of  the  spectrum 
of  contemporary  society. 
In  the  third  chapter,  we  have  investigated  the  theme  of 
discipleship  in  Mark's  Gospel  with  the  purpose  that  since  Mark 
was  a  main  source  for  Luke,  Mark's  view  of  the  disciples  and 
discipleship  ought  to  be  discussed  so  as  to  be  compared  with  that I 
11.  Caaclusic  339 
of  Luke.  The  yields  of  the  investigation  have  shown  that  facing 
a  lingering  threat  of  persecution  in  his  community  Mark  urged  the 
Christian  friends  in  his  community  to  follow  unto  death  the  way 
Jesus  their  Lord  went  ahead  of  them  as  a  prime  example  of  faith- 
ful  discipleship,  showing  at  the  same  time  the  failure  of  the 
disciples  as  a  deterrent  example.  In  accordance  with  this  idea 
of  discipleship,  the  disciples  in  Mark  are  seen  as  a  limited 
number  of  followers  of-Jesus,  and  to  have  failed  to  comprehend 
Jesus'  teaching  and  instruction  in  spite  of  his  preferential 
treatment  towards  them.  In  line  with  this  concept  of  discip- 
leship,  in  Mark  the  disciples  were  required  to  leave  their  wealth 
literally  (Mk  1.18,20;  2.14;  10.28). 
This  notion,  of  discipleship  perceived  by  Mark  has  been 
compared  with  that  of  Luke  in  chapter  4  in  order  that  Luke's  idea 
on  this  subject  may  be  revealed  sufficiently  enough  to  reveal 
Luke's  distinctive  concept  of  it.  Luke's  community  was  not 
confronted  with  persecution  such  as  threatened  Mark's  community 
and  the  parousia  is  also  seen  to  be  delayed  in  Luke's  Gospel  so 
as  to  highlight  a  concern  with  the  daily  life  of  Christians. 
Luke's  concept  of  discipleship  has  been  conceived  as  different 
from  that  of  Mark  in  such  a  way  that  identifying  the  disciples 
in  the  Gospel  with  those  who  appear  in  Acts,  which  is  meant  to 
be  a  large  number  of  disciples,  Luke  appears  to  have  tended  to 
portray  the,  disciples  in  a  favourable  manner,  and  to  have 
developed  the  notion  of  two  types  of  disciples,  such  as  the 
itinerant  who  might  be  identical  to  the  apostles,  and  the 
sedentary  who  were  seen  to  accept  and  to  follow  Jesus'  teaching 
in  their  places,  even  though  they  did  not  literally  follow  after 11.  Conclusion 
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In  this  context,  what  draws  our  attention  in  particular  is 
that  despite  the  strict  nature  of  his  commands,  i.  e.,  to  renounce 
all  to  follow  him,  Jesus  did  not  reproach  the  sedentary  disciples 
who  in  the  Gospel  are  shown  not  to  have  left  their  possessions 
and  property,  but  rather  appears  to  have  accepted  them  as  they 
were,  enjoying  their  entertainment  as  they  invited  him  and  his 
wandering  disciples  to  meals  in  their  houses.  Thus  here  is  a  very 
significant  point  we  should  not  fail  to  notice;  Luke's  idea  of 
discipleship  in  view  of  Jesus'  injunction  of  a  total  renunciation 
of  wealth  is  that  a  small  number  of  the  itinerant  disciples  were 
required  to  forsake  everything,  while  the  sedentary  disciples  who 
for  Luke  were  identified  with  his  congregations  were  asked  to 
forsake  the  ownership  of  all  they  possessed. 
After  having  discerned  Luke's  concept  of  discipleship 
related  to  possessions,  -we  cannot  avoid  wondering  if  the  idea  of 
discipleship  is  after  all  appropriate  to  embrace  fully  his  re- 
oriented  concept  of  wealth.  This  suspicion  makes  us  to  look  at 
another  motif  in  Luke's  Gospel,  instead  of'the  teacher-pupil 
relation  which  constitutes  discipleship,  and  out  of  careful 
observation  we  have  succeeded  in  finding  out  a  new  motif  in 
Luke's  Gospel  which  appears  to  be  more  dominant  than  the  teacher- 
pupil  relation,  that  is,  the  master-slave  relation.  From  this  new 
prevailing  motif  in  the  Gospel  it  is  shown  that  Luke  intended  to 
define  the  proper  relation  between  God  or  Jesus  and  Christians 
as  the  master-slave  relation,  rather  than  simply  the  teacher- 
pupil  relation. 
Now  that  a  new  concept  of  wealth  and  the  master-slave 11.  Coaclasioa  3  41 
relation  have  emerged  as  conspicuous  features  distinctive  in 
Luke's  theology  which  have  not  previously  been  given  appropriate 
attention,  we  have  combined  these  two  features  peculiar  to  Luke, 
and  as  a  result,  discovered  a  new  paradigm  for  Christians,  that 
is,  stewardship.  After  carefully  discussing  the  three  stewardship 
parables,  i.  e.,  the  Parable  of  the  Faithful  and  Wise  Steward  (Lk 
12.42-48),  the  Parable  of  the  Unjust  Steward  (Lk  16.1-13)  and  the 
Parable  of  the  Ten  Minas  (Lk  19.11-27),  one  after  another,  we 
have  identified  the  requirements  of  stewardship  Luke  had  in  mind 
as  follows:  i)  what  a  steward  owns  does  not  belong-to  him  but  to 
his  master;  ii)  his  stewardship  is  provisional  so  he  may  be 
summoned  to  account  anytime,  hence  he  must  be  alert  all  the  time; 
iii)  there  will  be  judgment  over  his  work;  if  he  turns  out  to  be 
faithful  in  his  duty,  there  will  be  a  reward,  otherwise  a 
punishment. 
From  this  identification  of  Luke's  particular  interest  in 
stewardship,  we  have  moved  further  to  find  out  how  and  in  what 
area  Luke  intended  to  apply  stewardship  to  the  Christian  life. 
This  job  is  not  very  difficult,,  because  it  is  now  commonly 
acknowledged  that  there  is  a  strong  concern  with  the  theme  of  the 
poor  and  the  rich  in  Luke's  writings.  Thus  in  light  of  the  theme 
of:  stewardship  we-  have  examined  the  wide  range  of  material 
relating  to  wealth  and  poverty  in  Luke-Acts,  and  the  results  of 
this  examination  have  shown  that  for  Luke  a  proper  way  that  a 
Christian  as  steward  should  use  his  possessions  is  almsgiving  in 
the  interest  of  the  poor  and  needy  inside  and  outside  the  com- 
munity. 
Besides,  we  have-also  noticed  that  this  motif  of  almsgiving 11.  CoscIZlsics  342 
continues  to  be  found  in  Acts,  the  sequel  to  the  Gospel,  so  that 
Luke's  especial  concern  on  almsgiving  has  been  confirmed  in  this 
continuity  of  the  theme  in  Acts.  Also  the  communal  living  prac- 
tised  by  the  Early  Christians  at  Jerusalem  whose  main  purpose  is 
to  help  the  poor  was  analogous  not  so  much  to  that  of  the  Qumran 
community,  as  to  that  of  the  town-based  Essene  Communities. 
Furthermore,  in  order  to  find  out  if  there  was  any  parallel 
to  Luke's  concept  of  almsgiving  based  on  stewardship  at  his  time, 
we  have  been  led  to  compare  Luke's  notion  with  benefaction 
systems  that  prevailed  in  Graeco-Roman  society  contemporaneous 
with  Luke,  and  come  to  recognize  that  his  concept  of  almsgiving 
can  be  labelled  as  radical  so  as  to  confront  the  contemporary 
ethic  of  reciprocity,  and  its  origin  was  traced  back  to  Judaism, 
the  matrix  of  Christianity. 
In  the  final  analysis,  having  noticed  that  Luke's  concept 
of  almsgiving  based  on  stewardship  was  unique  and  radical  with 
no  parallel  in  the  circumstances  where  his  community  was  situ- 
ated,  we  would  conclude  our  thesis  with  the  following  statement: 
out  of  genuine  sympathy  towards  the  poor,  Luke  intended  to  urge 
the  rich  Christians  in  his  community  in  such  a  manner  that  remem- 
bering  their  identity  as  stewards,  the  wealthy  Christians  should 
distribute  their  wealth  to  the  poor  as  alms,  giving  up  the 
ownership  of  all  they  possessed. 343 
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